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Tehran Bazaar has been the most influential marketplace in Iran, over the last two hundred years, since 
Tehran became the capital of the country. The Bazaar has been a significant socio-political agent in Iranian 
society. Nevertheless, less attention has been given to its internal atmosphere, where the bazaaris, have 
tried to conserve their traditions and preserve their heritage. One of these heritages are “hey’ats”, religious 
formations for holding mourning sessions in Muharram month, as a ritual in Shi’a Islam. “Hey’ats” give 
the guilds a sense of collective identity, they represent them, and also build a shared heritage for them.  
The Drapers’ Guild was the first guild in Tehran Bazaar, founding a hey’at. They founded this hey’at in 
1883 and named it “the Drapers’ Hey’at”. After the Islamic Revolution of 1979, the Drapers faced 
difficulties preserving their heritage. They were forced to displace the Mirza Mousa Mosque in the Bazaar. 
The Mosque was their center for holding religious sessions and was publicly known as “the Drapers’ 
Mosque”. Since they were attached to the Mosque, their displacement was perceived a loss of heritage. 
Later, they decided to build a new home, “the Drapers’ Hosseinieh”. They decided to implement the interior 
design of their lost Mosque in the new place. This strategy enabled them overcome “the traumatic 
experience of displacement and heritage loss.” Also, to safeguard their new place, they legally registered 
their hey’at as an institution, and they wrote a constitution for it. The attempts for modernization, led them 
to develop beneficiary activities, as well. In this research, a qualitative approach is applied, benefiting from 
multiple methodologies, including; ethnography, secondary sources, and visual methods. The researcher 
has attempted to outline the story of the Drapers in preserving their heritage. This study hopefully would 
be useful for similar traditional organizations, showing how continuity and heritage preservation are 















Der Basar in Teheran gilt seit zweihundert Jahren als der einflussreichste Markt im Iran und ist ebenfalls 
ein wichtiger soziopolitischer Wirkungsort der iranischen Gesellschaft. Bisher wurde jedoch nur wenig 
Aufmerksamkeit auf die innere Atmosphäre des Ortes gerichtet, in welchem die bazaaris ihre Traditionen 
und ihr gemeinsames Erbe pflegen. Teil dieses Erbes sind sogenannte Hey’ats, religiöse Zusammenkünfte, 
bei denen als Teil der schiitischen Tradition gemeinsam während des Muharram Monats getrauert wird. 
Diese Hey’ats stehen repräsentativ für die Gilden und verleihen den Gildenangehörigen einen Sinn 
kollektiver Identität und eines gemeinsamen Erbes. Die Tuchmacher Gilde war die erste des Teheran 
Basars, die Hey’at praktizierte. 1883 gründeten die Mitglieder gemeinsam das „Tuchmacher-Hey’at“. Nach 
der Islamischen Revolution im Jahr 1979 wurden die Tuchmacher jedoch zunehmend mit Schwierigkeiten 
bei der Erhaltung ihres Erbes konfrontiert. So musste die Mirza Mousa Moschee, welche das Zentrum der 
religiösen Zusammenkünfte bildete und in der Öffentlichkeit als „Tuchmacher-Moschee“ bekannt 
geworden war, aufgelöst werden. Der Verlust dieses Ortes wurde als Erbe-Verlust empfunden. Später baute 
die Gilde einen neuen Ort, die „Tuchmacher Hosseinieh“, welche innenarchitektonisch der Mirza Mousa 
Moschee angeglichen wurde. Diese Strategie half den Gildenangehörigen, über den „traumatischen Verlust 
und die Entwurzelung des Erbes“ hinweg zu kommen. Darüber hinaus wurde das neue Hey’at als offizielle 
Institution registriert und mit einer Satzung ausgestattet. Auch Modernisierungsbemühungen stellten sich 
als hilfreich heraus. In dieser Arbeit werden qualitative Methoden benutzt wie beispielswiese Ethnografie, 
Sekundärliteratur und Visuelle Methoden. Der Autor hat sich mit dieser Arbeit zum Ziel gesetzt, die 
Geschichte gemeinschaftlicher Bemühungen zur Erhaltung des Erbes darzustellen, in der Hoffnung, dass 
diese Studie hilfreich für die Erforschung ähnlicher traditioneller Organisationen ist. Die Arbeit zeigt die 
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Chapter 1: Introduction 
1.1 Research area 
 
Tehran Bazaar, or the Grand Bazaar of Tehran, is currently the central market in Iran and one of the hubs 
for a variety of financial transactions in the country. It is also an excellent example of grand bazaars in 
major Muslim societies, similar to the one in Istanbul, and the one in Khan el-Khalili in Cairo. Tehran’s 
Bazaar is not the oldest bazaar inside Iran. Considering the political importance of other cities, especially 
in the Safavid era (1501–1736), the grand bazaars of Tabriz and Isfahan are more ancient: Tabriz was the 
capital of Iran in 16th century while and Isfahan was the capital in both 17th and early 18th centuries. 
Tehran’s Bazaar was founded during the Safavid era, as well–by Shah Tahmasep Safavi (1524–1576); but 
it had flourished during the Qajar era (1789-1925), when Tehran became the capital of Iran and because of 
the subsequent increase in the volume of foreign trades, Tehran Bazaar gained a centrality in the Iranian 
economy that no other Iranian bazaar has ever experienced. 
 Since after Qajar era to this day Tehran remained the capital of Iran, the position of the city’s Bazaar 
has remained preserved as the central market of the country. The Bazaar has witnessed many historical 
transformations, transitions of power and social upheavals and political uprisings in the capital so far. 
 The bazaaris, those who work in the Bazaar, have always been among the most active social groups 
with civil demands. For example, in a period between 1905 to 1911, their alliance with other social groups, 
such as clergies and the intelligentsia led to a successful Constitutional Revolution, restricting the power of 
the monarchs and changing the absolute monarchy into a constitutional monarchy. Also, after the 
Constitutional Revolution took place between 1905 to 1911, the bazaaris still remained amongst the leading 
democracy seeking social groups. Their footprint is clearly visible in almost all of the significant 
contemporary political movements, from nationalizing of the oil industry in 1951 to the Islamic Revolution 
of 1979. 
 What enables the bazaar to hold such internal strength, collective consciousness, and political 
awareness? Arang Keshavarzian (2007) believes that because of the structure of the bazaar, in which many 
stores are side by side in narrow streets, there has always been an opportunity for the bazaaris to have face 
to face connections, be aware of each other’s status, trust each other and have a sense of deep collectivity. 
Furthermore, the bazaar, due to its centrality in the social life of a city, hosts many more public places, such 
as teahouses, restaurants, baths, mosques, and gymnasiums (houses of strength) that bring people especially 




the bazaaris together. In this sense, the bazaar is not solely an economic center, but a hub for social life, as 
well. Therefore, the bazaar is “a holistic sphere with high levels of ‘social connectivity’” (Keshavarzian 
2007). 
 Tehran Bazaar is huge in area; it is around 110 hectares, which equals 16 percent of the total area 
of the city (Hosseini Ghomi et al. 2016). The Bazaar includes many smaller bazaars, passageways, and 
caravanserais. Each section of these sub-bazaars is named after the particular commodity that is being sold 
or historically used to be produced there (Keshavarzian 2007). For example, there is Drapers’ Bazaar, 
Shoemakers’ Bazaar, Jewelry Bazaar, and Carpet Sellers’ Bazaar. Hence, although the Bazaar is a united 
entity, it is divided between different professions, simultaneously. Each of these occupational groups forms 
a senf, similar to European “guild”1; each senf consists a group of economic activists with different ranks, 
from big merchants to whole sellers, retail sellers, brokers, appetencies, and simple workers. 
 Nevertheless, a hierarchy has not divided members of a senf. The solidarity members of a senf 
share, roots in close ties they have among each other. In this sense, they share a collective identity that 
makes them a whole. However, Iranian guilds, asnaf (sing. senf), do not have the same organizational 
strength as the strength European guilds showed against the government in pre-industrial era (Floor 2009). 
There is an alternative solution to this: Communal gatherings and regular meetings that have increased their 
sense of solidarity. There are religious circles in each guild, which bring members of the guild together in 
special religious events and ceremonies, such as Muharram mourning rituals in Shi’a (the dominant version 
of Islam in Iran) beliefs. The important point is that, guilds have made strong institutions for these religious 
gatherings, called “hey’at” and in the context of Bazaar, there are plenty of hey’ats being named after 
different guilds, like The Drapers’ Hey’at, the Haberdashers’ Hey’at, the Ironmonger and Blacksmith 
Hey’at, the Cloth Sellers’ Hey’at, etc. These hey’ats play an important role for guild members to share a 
sense of collectivity with their colleagues.(Kazemi Moussavi 2019) 
 
 1.2 Research Problem 
 
Scholars such as Kazemi Moussavi (2019) and Rahmani (2018) believe that this form of collective activity 
based on religion in the bazaar is similar to former “fotowwa” associations in Iran, which were so popular 
among the guilds and artisans and had close life views with Sufi ideologies. One of such oldest religious 
                                                          
1 Guilds and senf have similarities and differences, later being discussed in the thesis, this research will use both the 
Persian word senf and its plural form asnaf, with guild and guilds interchangeably. 




associations, hey’ats, belonged to the drapers’ guild in the Bazaar. They claim their official establishment 
date is (1883 CE/ 1300 AH). It has been said; they had the most popular processions in the Bazaar by 1907 
(Floor 2009). 
 Gradually, many more hey’ats flourished in Tehran; some were representing guild networks, some 
representing ethnic migrant groups, like Turks, and some representing different neighborhoods’ identity. 
Also mobs were passionately building hey’ats as a basis for their own networks or gangs. In this sense, 
hey’ats became formations for several social groups to represent their morality, to increase solidarity among 
themselves, and to make backgrounds for their get togetherness. 
 Also, the capability of hey’ats for mobilizing people made them a functional tool for political 
uprisings. In 1963 uprising and the Islamic Revolution of 1979, the role of politically oriented hey’ats was 
obviously tangible. In the context of bazaar, those who had tendencies for revolutionary activities, and 
Political Islam were not from the upper socio-economic layers of the bazaar (Keshavarzian 2007). 
 Because of strong ties between militant clergies and social groups in the bazaar, the politicization 
of the society and the Bazaar, in particular, created a huge gap between those who were using Muharram 
rituals as a political tool and those who didn’t want political orientations in their religious activities. 
Following the Islamic Revolution of 1979, hey’at of the Drapers’ guild founded in 1883 and claimed to be 
the first hey’at of Tehran, were accused of favoring the former royal dynasty of Iran, the Pahlavis, and were 
displaced from their associated mosque in the Bazaar, Mirza Mousa Mosque, which was famous as the 
Drapers’ mosque. 
 This study focuses on the issue of how a group (the Drapers’ Hey’at) with a traditional attitude 
towards Muharram experienced a heritage loss, considering the role their former mosque had in forming 
their collective identity. The research seeks first to understand who are they and what is their heritage and 
how it has been linked to the Mirza Mousa mosque and what were the consequences of heritage loss and 
displacement for them. 
Here, one point should be emphasized: cultural heritage which is one of the main goals of 
UNESCO, is divided into two main categories of “tangible” and “intangible” heritage in its cultural agenda. 
While in the Convention concerning the Protection of the World Cultural and Natural Heritage ratified in 
1972, the cultural heritage has been asserted as a whole. In the 2003 ratified Convention for the 
Safeguarding of Intangible Cultural Heritage, intangible heritage is defined as an independent element. 
Although, this decision has been taken to value intangible heritage but at the same time is its alerting that 
how this division may detach tangible and intangible heritages from each other; while, as we will see in this 




research, they can be intertwined. In this sense, studying the detachment of the Drapers’ Hey’at to their lost 
place can be defined exactly as the dependency of a group’s intangible heritage to its tangible heritage.2 
 Nevertheless, the fact that the Drapers’ Hey’at have been continued in spite of heritage loss must 
be taken as granted because they are actively holding their session annually. Then broader question this 
research seeks to answer is how the Drapers had been able to continue in spite of heritage loss? How had 
they mobilized their resources to overcome it? What was their practices to sustain their heritage or rebuilt 
it? Answering these will contribute to another broad question regarding their durability, in which how they 
lived for more than 140 years. Considering the controversial theory of Katouzian (2004), which described 
Iran as “The Short-Term Society”, due the lack of durability in social institutions throughout the history, 
the research seeks benefit from the case of the Drapers lessons to see by which strategies and in a which 
context, the Drapers could exceptionally live long in a short-term society. 
 Hence the research applies a qualitative approach with a mix of historical, ethnographical, and 
visual methodologies to take a close look at the Drapers to investigate their background, their groupness, 
their memories from the “traumatic past,” and how they have been able to transfer their traditions to 
generation after generation. Moreover, this research seeks to investigate their traditions, costumes, and their 
social changes from 1883 to now on. 
 Furthermore, in this study will attempt to examine how the Bazaar, in its cultural, religious and 
social form, has been affected by the aftermaths of the Revolution. Keshavarzian (2007) argued in his book 
“Bazaar and State in Iran: The Politics of the Tehran Marketplace” that the Revolution of 1979 has 
damaged Bazaar’s internal networks. Nevertheless, this case study narrates the particular story of a bazaari 
group, the Drapers, to see how bazaaris attempted to preserve their ties, their collective identity and heritage 
in spite of substantial governmental interventions in the Bazaar. The displacement and relocation of the 
Drapers from their mosque is an example of that. Such questions like; how the Drapers have reacted to what 
happened to them, and what long-term consequences their displacement from the Bazaar had for them will 
be a contribution to studying Bazaar and State’s contemporary relations, especially after the Islamic 
Revolution of 1979. 
 
                                                          
2 Since the heritage concept is divided into tangible and intangible, while being intertwined in many senses, this study 
uses the term “tangible heritage” when speaking about the heritage as material objects, and the term “intangible 
heritage” when speaking about costumes and rituals. Otherwise, using the heritage as a general concept means the 
combination of tangible and intangible heritages.  




 1.3 Research Questions 
 
Since this study brings different fields of knowledge together, there are different aspects being covered. In 
one sense, studying Muharram rituals in Bazaar is in the field of sociology of religion, and in another sense, 
the whole study revolves around bazaar studies. Also, since the research seeks to excavate the heritage 
practices of Drapers and also disputes over a cultural property (the mosque), it is in the field of heritage 
studies. Nonetheless, because the context of the study, which is Tehran Bazaar experiencing Islamic 
Revolution of 1979, it is a study in the field of historical sociology, as well.  
Accordingly, the main questions of the research are; how has the Drapers’ Hey’at lived and survived for 
around 140 years? How was the experience of heritage loss and displacement for them, and how have they 
responded to it? There are sets of sub-questions to identify the group and their experience, as well. Who 
were the Drapers? Why did they found a hey’at? What was the heritage of the Draper’s Hey’at? How has 
this heritage been intertwined with the Mirza Mousa mosque? Why the Islamic revolutionaries of 1979 
confronted the Drapers and had taken their Mosque? How the tangible heritage loss has been experienced, 
and what heritage practices they have done responding to that? What strategies does the Drapers’ Hey’at 
having applied to preserve their collective identity during its life? 
 
 1.4 Literature Review 
 
There are several studies conducted on mourning rituals of Muharram in Iran, in which the religious 
associations or “hey’ats” have been studied. Nonetheless, the focus on the Muharram mourning rituals in 
Iran has been shadowed by the emergence of the Islamic Revolution. As an example, Michael M.J Fischer 
(1980) has put the revolution inside a “Karbala Paradigm.” Although the nature of the Revolution is linked 
to Muharram rituals, due the role that Muharram mourning’s processions played in the Revolution’s 
demonstrations, the existing and traditional non-revolutionary narratives of the Karbala incident and 
Muharram rituals has been neglected by such scholarly works. This in a way that it validates revolutionary’s 
claims that Muharram rituals by its nature is a revolutionary agenda. 
 Moreover, recently, several types of research have been done on the Muharram mourning tradition 
in post-revolutionary Iran, still, the lesser emphasis is given to hey’ats of guilds. One of the studies on 
hey’ats after revolution that is conducted by Mohsen Hesam Mazaheri (2008) has focused more on the 
revolutionary hey’ats. The studies of Jabbar Rahmani (2014, 2018) lack any discussion on hey’ats of the 




guilds and are mostly focused on changes in Muharram mourning rituals and hey’ats of neighborhoods. 
Nevertheless, Gustav Thaiss (1973) had an essential contribution to the research on the relationship between 
the bazaaris and religion, and his case study was about one of the hey’ats of guilds; however, following the 
standards of anthropological research, he hasn’t mentioned the name of this hey’at. Hence, as a result, there 
is no chance to use his analyses for any comparison between different hey’ats of guilds. Thaiss’s work has 
done before the Revolution of 1979, and the current study can be considered as the following research on 
hey’ats of guilds, covering post-revolutionary era. 
 
 1.5 Structure of the Report 
 
After this introduction, which concluded the first chapter, the second chapter is dedicated to the literature 
review.  The theory chapter, which is the third chapter, includes three parts; the first part reviews the 
findings of the library research about underlying relationship between the bazaar, religion, and hey’ats as 
social institutions. The second of three-part is the brief history of the Bazaar facing the state to explain how 
Bazaar and the state have been against one another. Furthermore, in the third part a theoretical approach 
will be discussed, which tries to put those theories together so that they can answer what is the relation 
between the community and the tangible heritage, and how does the way community reacts to the 
experience of the heritage loss. The fourth chapter goes through the detail of the methodology of the 
research project and tries to briefly explain the way this research has been conducted, which methods have 
been used, and why. Moreover, the chapter will explain how data have been collected. The fifth chapter 











Chapter 2: Theoretical framework 
 
2.1 Religion in Bazaar: The Role of Hey’ats in Attaching Asnaf to 
Bazaar’s Structure 
 
In this section, the underlying reasons behind the intertwined relationship of religion and the Bazaar will 
be discussed. Why does the Bazaar host many mosques and madrasas? Why do the bazaaris have such 
strong religious tendencies? Why are the bazaaris so passionate about the mourning of Muharram? What 
can the emergence of hey’ats in the Bazaar tell us for better understanding the Bazaar? These are the 
questions to be discussed and answered in this section. In this section, the main related work, to which 
many references are made, is the dissertation of Gustav Thaiss (1973), Religious Symbolism and Social 
Change: The Drama of Husain. His anthropological point of view in his dissertation is helpful for 
understanding “the bazaari” (bazaar member) as a character and why religion is so important for the 
bazaaris. Also, in order to clarify the importance of the mourning of Muharram in Iran, the coming section 
reviews the books of Michael M.J Fischer (1980), Iran: From Religious Dispute to Revolution, the book of 
Kamran Scott Aghaie (2004), Martyrs of Karbala Shi’i Symbols and Rituals in Modern Iran, Jabbar 
Rahmani (2014)’s book, Hey'at ha-ye Azadari dar jame'e-ye Iran (Mourning Hey'ats in Iranian Society) 
and Arang Keshavarzian (2007)’s book, Bazaar and State in Iran: The Politics of the Tehran Marketplace. 
 
 The religious identity of the bazaar: How Have the Bazaar and Religion Been Linked Together? 
 Understanding Muharram rituals: Why is Muharram important for the bazaaris? 
 Hey’ats of guilds in the Bazaar: How are mosques and hey’ats related to each other? 
 
2.1.1 The Religious identity of the Bazaar: How have the Bazaar and Religion been linked 
together? 
 Religion and Trade 
The companionship of religion and trade is not limited to one religion like Islam. It is the capacity of religion 
that in different cultures and societies has brought safety and potentiality for business. Religious centers 




give centrality to the social interaction from which a business can benefit greatly. Since ancient times, there 
has always been business surrounding religious centers: From primary temples to churches and mosques. 
From the temple of Jerusalem in the Near East to the Christian Churches over Western Europe, the cores 
of financial networks have emerged around religious centers (Thaiss 1973). 
 In this sense, Sjoberg explains the interrelation between religion and trade: “Religious center is a 
convenient spot for the interchange between buyer and seller” (Thaiss 1973, p.101) Moreover, religious 
idioms can facilitate market transactions through a sense of goodwill and brotherhood they spread; hence, 
economic relationships flow and exchanges get eased as the spirit of religion goes on. Indeed, it works like 
a lubricant (Thaiss 1973). 
 Islam and Commerce 
After describing a general overview of the interactions between religion and trade, in this part, the 
relationship between bazaar and Islam, particularly Iranian bazaar and Shi’a Islam, will be discussed. 
Generally, Islam has a high capacity for compatibility with commerce and trade. Islam has risen from the 
city of Mecca, a hub for worshiping, whose holy shrine has always been a highly sacred religious place and 
an important business center in the Arabian Peninsula, even before the emergence of Islam. Before starting 
his call for Islam, Muhammad, the prophet, was a merchant himself.(Ramadan 2007) 
 Usually, business and trade burgeon in towns and city environments. One evidence that shows the 
compatibly of Islam with city environments is the Islamic calendar. The calendar of Islam is lunar and does 
not have so many ecological ties. Each year is not 365 days–like in a solar calendar–but it is only 354 days. 
Thus, Islamic months are somehow moving throughout the year; their place in seasons changes over the 
years. For example, Ramadan, the month of fasting, starts about ten days earlier each year and slowly moves 
from summer to spring, winter, fall and then, summer again (Thaiss 1973). 
Another fact that indicates how deeply Islamic concepts are compatible with the world of commerce and 
trade is visible in the linguistic aspects of the Quran. Quranic concepts explain human–God relationships 
using words such as weight, measuring, selling, buying, profit, loans, payment, fraud, loss and etc. These 
words make a set of economic metaphors in the holy book of Islam (Thaiss 1973). 
 Using such an economical language between God and humans indicates that every good or bad 
deed of man is somehow counted and weighed. The bad deeds are man’s debts to God, which must be 
repaid through man’s compensations. Once a person dies, his book of reckoning will be given to him, which 
indicates the statement of his account with God. This notion is a good way to show how the economic 
language of Islam is very desirable for the class of traders. Since their mindset is already economy-oriented, 




merchants and traders (the bazaaris) can coordinate themselves with Islam in a transparent way. In this 
sense, participation in charitable activities and religious rituals is actually an act of repaying their debts to 
God through doing good deeds (Thaiss 1973). 
 The Bazaaris and Islam 
For Gustav Thaiss, understanding Shi’a Islam is a way to decode the cognitive map of the bazaari 
tradesman. According to his anthropological point of view, religion can be understood as a cognitive system 
that shapes believers’ beliefs and behaviors. On one level, religion gives the believers information to have 
an insight about the world, and, in the next level, it binds them to certain actions and behaviors. It controls 
their views and pushes them towards actions (Thaiss 1973). As Thaiss describes, the global view of religion 
transforms “raw materials of existence into a meaningful Interpreted world.” (Thaiss 1973, p.425) 
 The significant role of religion in the lives of the bazaaris is that it gives them the gift of a chance 
to not only pursue their spiritual lives but also to progress in their mundane business (Thaiss 1973). As Ann 
Lambton says, this refers to the anti-ascetic attitude of Islam in which, instead of withdrawal from the 
world, man’s salvation has been ensured via adopting an integrated and moderate lifestyle, something that 
has helped merchants to raise their status in the Muslim community (Ashraf 1988). Hence, holding a 
systematic and planned lifestyle helps the bazaaris to achieve both wealth and religious prestige (Thaiss 
1973). 
 As observed by Thaiss, the intertwined relationship of religion and business for the bazaaris is on 
a level that they see attending religious sessions and helping the poor as a way to succeed in their career 
and increase their wealth (Thaiss 1973). Another aspect of the importance of religion for the bazaaris is in 
regulating and guiding commercial activities through religious idioms and orders (Thaiss 1973). 
 In contradiction to Gustav Thaiss idea about religion being a framework, based on which all 
economic relationships in the bazaar flow and the concept that is assuring someone’s credibility maintains 
based on his religious behavior, Keshavarzian doubts about that much influence of religion on the bazaar 
affairs. Keshavarzian argues that stressing the role of religion in the bazaar is not correct because not all 
the bazaaris see commitment to religion as the only way to assures someone’s trustworthiness. 
 According to Keshavarzian, being a good Muslim is not sufficient for achieving a good reputation 
in the bazaar; some actual bazaaris told him: ‘‘Of course we transact with non-religious people if they are 
upstanding. The criteria to initiate an exchange with someone is his know-how, not his religion”. 
(Keshavarzian 2007, p.95) Keshavarzian’s efforts towards downplaying the role of religion in the bazaar is 
based on the point that, after 1979 revolution in Iran, the new regime started using religion as state 




apparatus, and this, led to a kind of religious inflation and political abuse of religion, that eventually 
damaged the symbolic meaning of religion among the bazaaris, as well as other groups and classes of the 
society (Keshavarzian 2007). While Thaiss’s work is based on his study done in late 1960s and early 1970s, 
Keshavarzian’s work has been conducted in the Tehran Bazaar during late 1990s and early 2000s. This 
might explain a change in the role of religion in the affairs of the Bazaar passing the time, or it can be 
indicative of different types of people being approached in the interviews of the two scholars that finally 
ended to different conclusions. 
 The Bazaar and Clergies 
In this part, the interrelation of clergies and the bazaaris will be discussed. Generally speaking, religion 
scholars in Islam are being called as alem literally means someone who has the knowledge, it's plural form 
is ulama. Although alem is being used in the Shi’a community of Iran as well, there is another word 
rowhani, which is more common. Alem is a religious scholar, but rowhani, who is also an alem as well, 
holds a unique position in Shi’a community, which ulama in the Sunni Muslim world doesn’t have. In an 
Occultation Era of the 12th Imam of Shi’a, a clergy takes many responsibilities that the Imam technically 
have. They have been appointed by Imam to do their task once the Shi’a community waiting for the return 
of the hidden Imam. 
 For example, all religious alms must be gathered and spent through their direct or indirect 
surveillance. This unique position inevitably engages them with the religious bazaaris who want to fulfill 
their religious tasks and pay their alms. Hence, the bazaaris’ ties with clergies, is one of the most important 
aspects of the active role of religion in their lives. 
 Clergies’ presence in the affairs of bazaar has a broad range. Clergies also play a significant role in 
solving problems and conflicts between the bazaaris. Also, as has said above, it is only through clergies 
permission that the bazaaris can spend a part of their “Khums”3 for charitable purposes by their own choice 
(Thaiss 1973). 
 The close relationship of clergies and the bazaaris has a spatial reason, too. Ahmad Ashraf (1988) 
believes the fact that in the structure of Islamic towns, mosques, and bazaars are sides by the side, has 
resulted in a close relationship between the two groups (clergies and bazaaris); they are aware of each 
other’s activities. The bazaaris have made strong ties with clergies, and this has reinforced their religious 
                                                          
3 Khums literally means “one fifth”; it is an Islamic law that obliges Muslims to pay one fifth of their acquired wealth 
to religious authorities annually (Sachedina 1980). 




attitudes. Hence, these ties and communal characters of the bazaar led the bazaaris and clergies to share 
similar worldviews. 
 Moreover, it is not only clergies who play a role in the lives of the bazaaris; the bazaaris also have 
a role to play in the clergies’ realm. Madrasas, schools for Islamic studies, are not inclusive places for 
Muslim scholars. In a bazaar context, some bazaaris, especially in the past, were participating in some 
classes of madrasas to study Makaseb book. Makaseb is one of the leading books between Twelver Shi’as, 
which has sections discussing commercial rules based on Islamic texts and it is one of the most essential 
materials taught in the Shi’a seminaries. For the bazaaris, studying Makaseb is a way to build robust 
knowledge about Islamic view of trade, which can help them to solve their daily issues in their professional 
careers. 
 Religion in the Bazaaris’ Daily Lives 
Another significant example of religion’s role in the bazaar is the tradition of “waqf.” Waqf is the Islamic 
endowment which can include any public place being built by a philanthropist. Those who build a mosque 
as an example of waqf, think about its future maintenance costs, as well. As Yadollahi says: “Several shops 
and other commercial buildings are built in Iranian bazaars to financially support religious buildings, 
hospitals, and seminaries” (Yadollahi 2017). With this strategy, revenues of some shops will go to a specific 
madrasa, mosque or charitable place, forever, to sustain its independence. This shows how Islamic rules 
have made a bridge between religious institutions and the bazaaris and how the religious institutions have 
practically engaged themselves in economic structures of the bazaar. In this sense, religious institutions 
inside the bazaar are not only desperate islands but also economic actors having critical parts in the 
economic life of the bazaar. The expenses of these religious institutions are covered through routine 
calculations of trade relationships in the bazaar. 
On a social scale, one example of the most visible signs of the relationship between religion and the bazaar 
is that a bazaari character in the society is sometimes called “haji bazaari.” “Haji” is a title given to a person 
who has been to Mecca for pilgrimage and performing hajj rituals. In the past, traveling to Mecca was not 
so easy, and it was costly; thus, the pious bazaaris were among the scarce groups who could manage to go 
for the hajj pilgrimage. Gradually, every bazaari with religious characteristics, no matter having performed 








Mosques and Religious Structures of the Bazaar 
In almost all corners of the bazaar, the presence of religious structures is tangible: From mosques and 
seminaries to tekyehs4, shrines of emamzadehs5, and saghakhanes6. Zohreh Emadi has listed around fifty 
famous mosques inside the Tehran Bazaar. She says this list does not consist of the names of all mosques 
in the Bazaar. Since many mosques in the Bazaar are very small being built through fundraising of the 
bazaaris and are used only for daily praying, they are not included in the list. Then, the fifty refers to the 
larger mosques being built through massive financial supports from governments, kings, princes or big 
merchants (Emadi 1377). 
 The biggest and the most famous mosques of the Bazaar are Jameh Mosque and Imam (former 
names Shah and also Soltani) Mosque. The first one is a historic mosque, which has been completed over 
several historical periods. It used to be a cultural center for Tehranis. The second one, Imam Mosque, has 
been built by Fath-Ali Shah Qajar between 1810 to 1825. It is a complete example of a mosque with a big 
courtyard and minarets; it has always been a place with political importance and a center for the religious 
life of the Bazaar. After these two mosques, Seyyed Azizollah Mosque, Sheikh Abdolhossein Mosque, 
Malek ol-Tojjar Mosque (known as Malek mosque), and Mirza Mousa Mosque are among the biggest 
mosques of the Bazaar. Also, the Bazaar area hosts some shrines, among which, the shrine of Emamzadeh 
Zeid, son of the Musa al-Kadhim, seventh Imam of Shi’as, is inside the borders of the Bazaar and has 
become a spiritual center for the bazaaris. Figure 1 shows the location of these religious places in the Tehran 
Bazaar. 
                                                          
4 Tekyeh is a temporary or permanent places that mourners get together to perform rituals. 
 
5 Emamzadeh refers to the descendants of Shi’a Imams. 
 
6 Saghakhaneh is a water fountains devoted as an endowment for public use, which is made to commemorate of 
Hossein who was slayed thirsty. 





Figure 1. Shows major mosques of Bazaar; Imam Khomeini Mosque, Jameh Mosque, Seyyed Azizollah Mosque, Sheikh 
Abdolhossein Mosque, Mirza Mousa Mosque, and Malek Mosque, also the Emamzadeh Zeid Shrine in the Tehran Bazaar. 
([Tehran Bazaar] n.d.) 
           The bazaar and religious rituals 
One important aspect of religion in the life of the bazaaris is participation in religious rituals. Participation 
in religious ceremonies by the bazaaris increases solidarity between them; it also has a functional aspect. 
One’s attendance to the rituals practices in the bazaar would make him a more trustworthy person in the 
eyes of his fellow bazaaris. Participation of someone in the religious ceremonies held by their colleagues 
means he is upholding the moral values of the community of bazaar. Then, these participating in rituals 
encourage others to engage with him in business collaborations (Thaiss 1973). 
One example that demonstrates how the bazaaris take religious rituals into account is Muharram mourning 
rituals. These rituals are one of the most identical parts of Shi’a culture. There is no doubt that rituals of 
Muharram, which are held for several days within two Islamic months (Muharram and Safar) every year, 
are the main symbol and representative of the collective religious emotionality of the bazaaris (Thaiss 
1973). In the next part, the history of these rituals and how the bazaaris practice them will be discussed. 




2.1.2 Understanding Muharram Rituals: Why Is Muharram Important for the Bazaaris? 
 
    Karbala event: The martyrdom of Imam Hossein 
Hossein-ibn-Ali (626-860), the second grandson of Prophet Muhammad, was the third Imam (divine leader 
after prophet) of Shi’a Muslims. It was shortly after the death of the prophet that the issue of succession 
became a matter of division between Muslims, ending in the separation of two main branches among them: 
Sunnis and Shi’as. According to Sunni beliefs, the leadership of the new-born Muslim community after the 
prophet got a new title: “caliphate.” The head of caliphate establishment was a “caliph,” who was ruling 
based on the inheritance of prophet’s role as the leader of the Muslim society. Nevertheless, caliphate had 
not contained the divine role of prophet. This caliph was chosen based on the old traditional Arabic tribal 
procedures for choosing leaders. While, for Shi’as, the case is entirely different, they claim that, although 
Muhamad is the last prophet, the spiritual leadership does not finish with his death. Based on Shi’a religious 
narratives, prophet Muhamad who didn’t have any sons, chose Ali-ibn-Abi-Talib, his cousin and son in 
law, as his successor. Shi’as believe that prophet did not choose him on his own, but God had ordered him 
to do so; and therefore, Ali is the first Imam and the first divine leader of the Islamic society after prophet. 
Therefore, Shi’a believes in Imamate, which is a merge of spiritual and political leadership in one 
person. As have said before they claim that the legitimate leader after prophet was Ali and later, his sons 
and descendants, respectively, ending with Mahdi7. In spite of losing the position of caliphate by Ali, Shi’as 
called him “Imam,” and they followed his religious orders. Even the word “Shi’a” means “follower,” and 
“Shia Muslim” means “Muslims following Ali.” 
The dispute over who is eligible to be caliph was continued between Shi’a and Sunnis until the 
assassination of the third caliph, Uthman (557-656). At that time, a council deciding on behalf of Muslim 
community for leadership chose Ali as the fourth caliph. For 5 years, until his assassination in 661 AD, the 
position of caliph in which Sunnis believed and the position of Imam in which Shias believed, were held 
by one person, Ali-ibn-Abi Talib. But after Ali was assassinated, the dispute over who is the eligible person 
to be the caliph started again. 
In a long battle over power, Hasan-ibn-Ali (624-670), the oldest son of the last caliph, lost his 
position a caliph to Muawiyah (602-680). Hasan and Muawiyah made a peace agreement according to 
which, they would stop fighting and Hasan would withdraw from his claim for caliphate, on the condition 
                                                          
7 “Imam Mahdi” or “the Hidden Imam” is the messianic figure in Shi’a beliefs. According to them he went to 
“Occultation” by 874 CE and he will return one day to bring justice and peace to the world. 




that Muawiyah should promise not to keep caliphate in his own bloodline after himself. But Muawiyah did 
not keep his promise and later stablished the Umayyad Caliphate based on his own dynasty. When 
Muawiyah died, his son Yazid (646-683) became the caliph and he asked Hossein (625-680), second son 
of Ali, and the third Imam of Shia’s (after his father Ali and his older brother Hasan) for Bayʿat, an Arabic 
form of pledge of allegiance. Hossein not only didn’t accept it, but also started a revolutionary campaign 
against Yazid, calling him an illegitimate ruler. Hossein received a lot of support from different Islamic 
lands and agreed to travel to Kufa8 to start his caliphate thereupon, an invitation from the people of the city. 
While Hossein was on his way to Kufa, Yazid decided to stop him and ordered his army to fight 
against him. On the 10th of October 680 (the 10th of Muharram in the year 61, according to Hijri calendar), 
near an area called “Karbala” in today’s central Iraq, the army of Yazid and Hossein faced, and a bloody 
battle took place between them. Hossein, all male members of his family and all his companions were 
slaughtered horribly by Yazid’s army. The traumatic martyrdom of Hossein became a significant moment 
of Islamic history, especially for Shia’s and it became a symbol for resistance and uprising against tyranny. 
Peter Chelkowski describes Karbala, where Hussain was martyred, for Shi’a as what Calvary is for 
Christians (Chelkowski 1985). 
Nevertheless, the question of why Hossein took a revolutionary flag and upraised is a controversial 
question among Shi’a. Although Hossein’s path toward martyrdom had significant political reasons behind, 
other Imams after him never participated in revolutionary activities. This issue has shaped two different 
interpretations of Hossein’s movement. On one side, a traditional and conservative interpretation of 
Hossein’s life emphasis his role more as a divine character who sacrificed his life for god. In this 
interpretation, Hossein’s destiny to sacrifice life of himself and his companions has been chosen by god, 
and it is not a path that all Shi’a should persuade. 
On the other side, a different revolutionary interpretation of Hossein’s legacy exists,  which notably 
have been promoted prior to 1979 Islamic Revolution by figures such as Ali Shariati9 and Ruhollah 
Khomeini 10 emphasized on political aspect of Hossein’s martyrdom. They tried to use Muharram mourning 
as an ideological tool for uprising against Pahlavi Regime (1925–1979). This bringing Muharram mourning 
into politics was very controversial and made a huge gap between traditional and conservative Shi’as and 
those who were interested in merging Islam and political activism. 
                                                          
8 Former capital of Islamic nation in the time of Ali (656–661), today is a city in Iraq. 
 
9 Ali Shariati (1933-1977) is famous as the ideologue of the Islamic Revolution of 1979. 
 
10 Ruhollah Khomeini (1902-1989), leader of the Islamic Revolution of 1979. 




The mourning of Muharram and its rituals 
Commemorating Hossein, mourning for him and his family’s tragic martyrdom, and keeping his legacy 
alive has become a significant ritual and identical part of the religion for Shi’as. From Karbala to Iran, and 
from India to Trinidad, wherever Shi’a communities exist they organize processions for Hossein annually, 
in places called Hosseinieh or Imambareh (In Indian sub-continent) (Thaiss 2009a). These rituals have an 
intercultural capacity, where different languages have their own contributions in elegies for Hossein called 
Marsiyeh, mostly in Arabic, Persian, Turkish Urdu, and Sindhi. As mentioned above, Muharram rituals 
have been observed in Caribbean region, Trinidad too. There, these rituals are held by the descendants of 
Indian Shia migrants and have become a mixed cultural festival called “Hosay” (Thaiss 1999). Hence, the 
ceremonies for Hossein’s commemoration, more than their religious aspects, can have differentiated social, 
cultural and political meaning in Shi’a communities. 
Also, it is essential to mention that the incident of Hossein’s martyrdom might be called in different 
names. Sometimes, it is called “the mourning of Muharram” which refers to the mourning for Hossein and 
his companions and implies to the month Muharram–the first month in Hijri calendar–when the massacre 
occurred. And sometimes, when talking about the story of this event, it is usually referred as the incident 
of Karbala–a city in today’s Iraq–where the massacre took place. 
              Mourning for Hossein has a peculiar psychological role among Shi’a communities. For them, 
crying for Hossein is a way of showing alliance and loyalty to him. Through crying and mourning, Shi’as 
try to show that they are different from the people of Kufa–symbols of cowardice who invited Hossein to 
their city to stand up against tyranny of Yazid but didn’t join him in the battle and left him alone to get 
slaughtered. Mourning for Hossein is also a kind of symbolic funeral; since he was never given a proper 
burial at the time of his death. Accordingly, Shia’s see all of their misery and sadness in their lives at a 
lower level of what Hossein and his family endured (Fischer 1980). Hossein’s pains and sorrows have a 
continuous message for Shi’a communities: A message of resisting against their own pains and 
remembering what their Imam has suffered in his life. 
The mourning of Muharram in Iran 
The first documented public mourning of Muharram ceremony was observed in Baghdad in the 4th century 
AH (10th and 11th century CE) during the reign of Buyid dynasty (934–1062) in part of today’s Iran and 
Iraq. However, in Iran, processions of Muharram were not widely spread until after the establishment of 
Safavid dynasty (1501–1736), who announced Shi’a Islam as the official religion of Iran for the first time. 
Then, Muharram rituals gained official support and encouragement from the government. Muharram rituals 




were very influential in paving the way for the Shi’a doctrine to reach all over the country (Chelkowski 
1985). Fischer says, there are even claims that the roots of mourning tradition in Iranian culture, goes back 
to an ancient mourning tradition for “Siavash,” a mythological hero in Iranian culture from the Pre-Islamic 
era (Fischer 1980). 
Formats of the mourning rituals of Muharram 
As far as the ways of presentation are concerned, Muharram rituals gradually took different forms in arts 
and literature. Between the 11th to 16th centuries that there was no Shi’a government to support the public 
display of the mourning; presentations were mostly literature-based. The most famous literary work of 
Muharram mourning is the Rawḍat al-shuhada (Garden of Martyrs); this martyrology was composed by 
Ḥossein Vaeẓ-e Kashefi in 1502. Recitation of this work is the origin of the name “Rowzeh Khani” (reading 
rowzeh), which is given to the public mourning ceremonies for Imam Hossein (Thaiss 2009b). 
Considering form and content, formats of mourning differ from each other. Some are performance-
based done by a group of trained storytellers who narrate the story of Karbala wearing costumes resembling 
characters of the real story. This form of mourning is called “ta῾ziyeh” (passion play). Ta῾ziyeh was first 
shaped in 18th century in Iran during Qajar period (1789–1925), and it gained support from the rulers 
(Fischer 1980). As an example, “Tekyeh Dowlat,” the royal tekyeh of Tehran, was built in 1868 by Naser-
Al-Din Shah Qajar, to host both royal family and the public under a roof to watch ta῾ziyeh. 
Ta῾ziyeh is just one format of Muharram rituals; other formats have emerged in different regions 
of Iran based on local beliefs and traditions. The processional form of ta῾ziyeh, which is called shabih khani, 
is a more general type of ta’zieh which is mobile and can be performed in streets and alleys (Aghaie 2004). 
In any region, a processional performance can have different characteristics. In some places, representation 
of Karbala story is more symbolized rather than realistic drama like ta’ziyeh. One the most famous 
examples of this form is Nakhl Gardani, a common way of Muharram mourning held in Yazd (figure2). 
According to Chelkowski, in this ritual, carrying the Nakhl (date palm), resembles Hossein’s funeral; 
because, according to narratives, Hossein s “corpse was carried on a stretcher of date palm branches to his 
burial place” (Chelkowski 1985). 





Figure 2 . Nakhl Gardani tradition in Yazd, Iran.(Azadeh 9/20/2018)  
 
Hey’at: A Social Cell 
Beside performance-based rituals of mourning for Hossein, there is another format for public mourning 
rituals, which is called “Hey’at.” Hey’at, which literally means “formation,” can also mean a group of 
people gathering for a specific reason. In Persian language, this word is used with different meanings in 
different contexts, such as: “hey’at-e diplomatic” meaning a “diplomatic team,” or “hey’at-e monsefeh” 
meaning “Juri.” In this sense, “hey’at-e mazhabi” literally means “religious hey’at” means a “group of 
people who gather in a place regularly with religious purposes (mostly performing a mourning ritual or 
celebrating a religious feast). Most of the times, “Hey’at-e mazhabi” is also called “hey’at-e azadari” 
meaning “mourning hey’at”, due to the importance of mourning rituals in Shi’a Islam. According to Shi’a 
beliefs, Shi’a Imams, except for the 12th one, Mahdi, have been all martyred; consequently. Then mourning 
rituals for them is an important part of Shi’a beliefs. As in this research, in Iranian society, the word “hey’at” 
is used as a short and straightforward form of the phrase “hey’at-e mazhabi”. 
Javad Mohadessi in Ashura Encyclopedia defines a religious hey'at as:” Hey’at is a religious 
formation based on mourning for Imam Hossein and other Shi’a Imams. They are associations being 
founded in neighborhoods, villages, or cities to perform mourning or rowzeh khani, specifically during 
Muharram month. Hey’at is a very old and popular tradition, being held through donations. Hey’ats are also 
active during the year, and they have weekly sessions. In Ashura day, the day on which Imam Hossein was 




martyred, they come to streets for chest beating and they go visit holy shrines and tekyehs and hosseinehs. 
Each hey'at has a specific name, an emblem and a flag”(Mohadessi 2012). 
 
The above definition of hey’at was a religious one. But what makes hey’ats especial among other 
formats of Muharram mourning rituals is the social capacity they hold. Every hey’at works like a social 
cell. A hey’at is a social formation where people usually with similarity in their social backgrounds, come 
together to mourn for Hossein. These associations where people gather (hey’ats) are formed by one 
generation or their ancestors, and while gathering around and collaborating there, they can strengthen 
different relationships and friendships among themselves. A hey’at is a place where people work together 
voluntarily and divide tasks to hold and organize religious events. 
It is crucial to make some other concepts clear here: A hey’at that has come to the street forming a 
procession, is usually called a “dasteh”. Compared with a hey’at, a dasteh is a smaller formation with lesser 
organization. Almost in every neighborhood, local dastehs are visible in the mourning days. Although in a 
sense, people in a dasteh are similar to the people in a hey’at (because in both cases people have ties with 
each other) a dasteh lacks the identity, publicity, and history a hey’at has. In this sense, dasteh can be 
defined as a smaller formation that shows up in streets, while a hey’at might take the shape of a dasteh only 
when it comes to the street. In that case, the dasteh will take the name of a specific hey’at. Due to the 
popularity of hey’ats among the masses, they can be a symbol and a way of solidarity between different 
groups and classes of people–even mobs. Some of the heads of mobs who had their own gangs were 
organizers of huge dastehs. Historically, one of the most famous ones was Tayyeb Haj Rezaei, simply 
known by his first name “Tayyeb.” He used to gather the biggest dasteh in Tehran during the Muharram, 
and he actively used his dasteh in the uprising of 1962 (Adelkhah 1999). 
Women participate in hey’ats, too; but their presence is mostly in separate places from men, and 
their role is more or less, companying what happens in men’s side. Nevertheless, women have their own 
kind of religious gatherings. Typical feminine form of religious gatherings for the mourning of Muharram 
are held at homes; they might have different names, but the most common name for such gatherings is 
“Sofreh.” Studies of Thaiss shows religious gatherings of women are very different phenomena as far as its 
order is concerned in comparison with men’s hey’at. (Thaiss 1983-1984). Therefore, in the present study, 
only men’s religious gatherings are discussed. 
 
Critical view towards Hey’ats in public opinion 
The public opinion about hey’ats in Iran is not always positive. After the revolution in 1979, the new regime, 
the Islamic Republic, put religious forces as decision-makers and managers. Questioning the backward, 
inexpert and dysfunctional decisions and actions of these religious forces due to their immaturity in 




governance, critics address their management style as “hey’ati.” They meant because religious people have 
long presence in religious environment likes hey’at, the origin of their mismanagement refers to hey’ati 
culture. They meant because in hey’ats, tasks are not always organized and fixed; hierarchy is weak and 
problem-solving is through personal relations and not based on regulations (Outcome of Hey'ati 
Management and Rentier System 2015). 
In fact, the mistake here is that the mismanagement of governmental bodies is seen similar to the 
way of doing works in hey’ats, while hey’ats are by nature non-governmental organizations. Hey’ati style 
of doing tasks and managing has been functional in its own context. Simulating government to a hey’at 
because of its mismanagements and failures is not fair. In this sense, it can be said that the concept of hey’at 
has been politicized and its topic is not being discussed in its own right position, namely the society, not 
the government. On the other hand, there are positive views, like that of Reza Amir Khani, a well-known 
author with religious backgrounds, who believes hey’ats are the native part of non-governmental 
management in Iran. He says that unlike the picture critiques describe from hey’ats by referring to 
governmental mismanagement as “hey’ati management, in reality, hey’ats are punctual in their works, and 
they care a lot about hygienic standards of wows they offer to the people [meant they are work dedicated]” 
(Amirkhani 12/23/2013). 
 
Academic understanding of Hey’at 
Many scholars who have studied hey’ats in the context of Iranian modern history, have classified them into 
two major types: (1) the ones that are formed based on the same region, town, neighborhood or ethnic group 
ties of their people and (2) the ones formed based on occupational or guild-related ties (Thaiss 1973; 
Keshavarzian 2007; Fischer 1980; Rahmani 2018; Aghaie 2004). In this sense, gathering for the mourning 
of Muharram, which has religious reasons behind it, becomes itself an opportunity for more closeness 
between the participants who share similar backgrounds. Different types of hey’ats make it possible for a 
specific person, like a bazaari, to participate in various sessions during the week (Keshavarzian 2007). 
In a “hey’at”, all participants are active in communal activities, such as chest beating, while 
everything is being guided by a Maddah (a religious panegyrist singer) or a Nazem (an organizer); the latter 
is more frequent in the older generations of hey’ats. Jabbar Rahmani, who has tracked the roots of hey’ats 
in Iranian society, believes that hey’at is a revival of some older formats of moral associations which existed 
in Iran long ago. These associations were called “fotowwa” and were promoting altruistic culture. 
Fotowwa refers to a moral concept that has been present in Persianate world, regions under 
influence of Persian or Iranian culture, and in a broader context of Islamicate world over centuries. Although 
it doesn’t have direct Islamic references, it has been absorbed by Islamic culture and continued its existence. 




According to Zahedi, fotowwa refers to the ethos of Persian nobility, and it refers to the bravery culture of 
warriors and military commanders in which they were ready to help the defenseless. “Javanmardi” is a 
more abstract term referring to moral and spiritual nobility. Also, there are somehow similar qualities 
between the two terms: “fotowwa” is driven from the Arabic word “fatta” meaning “young,” and 
“javanmardi” in Persian has the word “javan” in it, which means “young,” as well. (Zakeri 2008). 
“Javanamard” is the adjective form of the word and implies someone having the ethos of “javanmardi.” 
In the beginning, fotowwa didn’t have organizational associations, and it was more like an 
individual quality. There is a closeness between Sufi order and fotowwa. It seems that in the time that Sufi 
order was dominant in Iran, in the 13the century, fotowwa found its way among the artisan and guild. 
Among the guilds, fotowwa became the code for the behavior of their members. They started writing 
manuals under the name of fotowwa. Depending on the different occupations of guilds, each one would 
call a spiritual or religious figure as the head of the guild. Some of them addressing themselves to prophets 
to some to Sufi Sheikhs (Zakeri 2008). 
Jabbar Rahmani (2018) believes that members of fotowwa associations were local heroes of the 
societies and in case of any social tension, insecurity or tyranny of rulers, they would act as guardians of 
people. When there were situations such as war or major social transform, their role and social status were 
remarkable in society. In this sense, he argues that the emergence of hey’ats in modern Iran, since 19th 
century, can be explained by the transition the country was experiencing from traditions towards modernity 
on that time. He denotes that hey’ats are the continuation and revival of fotowwa groups, which were 
present in Iranian society before converting into Shi’a in Safavid era. Thus, from 19th century, fotowwa 
groups have been reborn in a Shi’a context. Kazemi Moussavi (2019) also approves the idea; he describes 
the cultural transformation of Iran in Qajar era in the 19th century and says: Giving importance to Shi’a 
rituals helped engaging masses with a popular form of religion that substituted pre-existing Sufism and 
Dervish creeds in the Iranian society. At this time, ulama were able to use rituals to make more ties with 
the masses. 
Moreover, taking a look at origins of the “tekyeh” reinforces Rahmani’s idea. Tekyeh, which was 
originally a place for “ta’zieh” performance in Qajar era, expanded over the country. It started from the 
royal tekyeh built by Qajars kings, and later so many other smaller ones were made in the capital and other 
cities. Also, tekyeh originally refers to a gathering place of fotowwa members; even the word itself, 
“tekyeh”, means “relying on” (Mohadessi 2012). Tekyehs were existing in all neighborhoods and those 
who had needs could find javanmard men who would help them in any form: From standing up against 
oppressors or collecting donations to solve financial problems. This background of tekyeh shows how social 
formats of the mourning of Muharram have had ties with fotowwa. Gradually, the word “hosseineh” 




replaced “tekyeh”; although the name tekyeh is still being used, but the newly built places for hey’ats are 
called as hosseinieh. 
 Rahmani’s idea show how prior examples of guild’s associations with ideological orientations have 
existed since long ago in the urban life of Iran, and how such a thing can explain the emergence of hey’ats 
in contemporary Iranian society. It’s important to understand why hey’at matters a lot to the bazaaris and 
why they show such enthusiasm in founding hey’ats and representing themselves that way. As Kazemi 
Mousavi says, “Muharram procession increased solidarity between the youth of the bazaar and it has also 
reinforced their guild-related identity” (Kazemi Moussavi 2019, p.267) In the next part, hey’ats of the 
bazaar will be discussed in detail. 
 
2.1.3 Hey’ats of Guilds of Bazaar: How Are Mosques and Hey’ats Related to Each Other? 
 
To understand hey’at’s of the guilds bazaar it is important firstly to discuss guilds of bazaar. As has been 
discussed above hey’ats are formations that bring people with similar background together and depend on 
what that background can be, their associated hey’at can be different as well. In this sense the next part will 
start from discussing guilds of bazaar. 
Willem floor (2009) who has studies guilds of Iranian bazaar in the Qajar era in the 19th century, 
believes that Iranian guilds are not equivalent of what European guilds in the pre-industrial society used to 
be. Guild is a translation of Senf. He states that guilds in Europe had an autonomy, organization and strength 
that they could stand against authorities while senf doesn’t have same quality. He defines senf as “a group 
of town people engaged in the same the same trade or craft, who elect their own chief and who pay guild 
taxes; this group having economic, social, fiscal and political functions.” (Floor 2009, p.103) He continues 
that asnaf (sing. senf) were not voluntary associations rather, they were being controlled by governments, 
and they help them in collecting taxes. (Floor 2009) 
Nevertheless, members of a guild had been strengthening their ties through spiritual circles that 
could show a spirit of brotherhood among them. (Floor 2009) This is what makes the role of former fotowwa 
groups and the emergence of hey’ats in the Qajar era more understandable. Members of a particular 
profession may not have a powerful economic institution defending their rights, but they strengthen their 
ties through religious circles. 
Also another reason behind born of hey’ats among the guild associations in Qajar era, 19th century is that, 
Since Qajars were patrons of Shi’a rituals, especially the mourning of Muharram, this cultural tendency of 




them gradually influenced the bazaaris, as well. The bazaar and government had deep dependency to each 
other in Qajar era. Qajar dynasty was enforcing commercial regulation on the bazaar and was benefiting 
from taxation they achieved. In this sense, guilds or asnaf were mediators of such governance for Qajar 
kings. 
Also, there is a saying common among older bazaaris: “the bazaar is what lying under the shadow 
of Shams al- ‘Amareh” (one of the famous landmarks in Tehran which used to be the tallest building of the 
city in Qajar time; it was built in 1830, and is a part of Golestan palace–the famous palace of Qajar Shahs) 
(Keshavarzian 2007). Hence, due to the interest Qajar kings had in Muharram rituals, the bazaaris who 
already had religious tendencies, became more and more passionate about participating in those rituals. 
That’s why the roots of Muharram rituals can be found mainly in the capital. On one side, the Qajar 
government patronage of Muharram rituals was about to gain legitimacy on the eyes of religious masses 
and on the other side, guild members provided the sense of community identity through practicing in 
religious rituals (Aghaie 2004). 
Naser-Al-Din Shah of Qajar liked and supported ta’ziyeh, and so, he erected Tekyeh Dowlat which 
hosted about 20,000 people during the mourning days, at a time when the total population of Tehran was 
around 147,000. So, later, many more tekyehs emerged in the capital that had public backgrounds. 
According to Scot Aghaie, in 1852 there were 43 tekyehs and 121 madrasas/mosques in Tehran, which 
means, there was roughly one tekyeh per every two madrasas/mosques. Among 43 tekyehs of the capital, 
17 belonged to the Bazaar area (Aghaie 2004). 
In such a context, hey’ats as social formations practicing Muharram rituals were born in the capital. 
Due to its physical centrality in the capital, the Bazaar was the center of urban life (this centrality of the 
Bazaar was altered in the twentieth century). Therefore, because of this centrality, the Bazaar was the not 
only the hub of commercial activities, but also for the hub of religious rituals and gatherings (Aghaie 2004). 
The religious identities of the bazaaris and their tendency to allocate parts of their wealth for 
charitable and philanthropist actions is another reason that makes the bazaar a place for practicing 
philanthropy more than any other place. Although waqf, the Islamic endowment, as an institution was 
practiced in Islamic bazaars and the tradition of building mosques was one of the most common examples 
of waqf, the nature of all these beneficiary activities was more individual rather than collective. The case 
of hey’at in this sense is an exception and somehow has altered the nature of beneficiary activities. Due to 
the great importance of Mourning for Imam Hossein among Shia believers, hey’at which is basically a 
formation for mourning, opens a new door for affluent Shi’a believers to donate money, goods or time. 
Hey’ats usually give votive foods to the people who participate in their religious sessions, especially on the 




most important mourning days, 9th and 10th days of the Muharram month, respectively called “Tasu’a” and 
“Ashura.” 
Although most hey’ats are related to specific groups such as artisans and guilds, they host people 
from other different social layers. Hey’at is a place where the poor and the rich are in the same place and 
can meet each other without any barrier; as a result, those who have needs can approach help in a simple, 
spiritual, and friendly environment. This is similar to what Aghaie (2004) describes as Muharram rituals in 
Qajar era: The rituals became a mediator between the poor and the rich, as well as between authorities and 
merchants. In micro levels, hey’at could do what royal mourning rituals of Qajar were doing for the bigger 
society. In this sense, hey’at becomes a social institution that brings people from different classes together 
(something that continued even after the fall of Qajars in 1925). 
In another level as Thaiss (1973) says, hey’at becomes a tool for the bazaaris to spread moral 
community of the Bazaar into other layers of the urban community. Hey’ats become the media of the 
bazaaris and based on their specific beliefs, each hey’at can spread their political and social views through 
choosing the figures they like as panegyrist or religious singer (Fischer 1980). In this sense, even ulama 
rely on hey’ats because they are the best places for them to reach audiences, especially the youth, who are 
more interested in going to hey’at rather than classic mosque events. Hence, for religious institutions, hey’at 
becomes a powerful aid through which they can strengthen and expand their social relations and networks 
and transfer to the society the norms, values, and attitudes they prefer (Thaiss 1973). 
Also, hey’ats have a meaningful and functional role in the lives of the bazaar community. While 
hey’at is a place where the bazaaris can get together, it’s also a place where the trustworthiness of people 
can be assessed. Thaiss has explained this process very well: “Participation in religious and ritual activities 
such as hey'ats and rozehs provide one such means of creating group Identity and a vehicle for the 
transmission of "identity values" thereby providing a further validating mechanism for trustworthiness and 
other values necessary for the group.” (Thaiss 1973, p.217) The bazaaris who participate in hey’ats of their 
respective guilds also have the chance to solve their day to day issues with other members of their 
community. Moreover, they can get updated about rumors, news, and useful information. The social 
atmosphere of hey’ats helps them to search for suitable spouses for their young boys and girls who are at 
the age of marriage, as well. Which is essential because it increases intermarriages among members of a 
senf. 
The issue of intermarriages, which hey’ats is both a facilitator and a sign of, due to the intertwined 
networks of family trees in a hey’at, has significant importance. Scholars of bazaar such as Keshavarzian 
and Thaiss both indicated how bazaar is a network of family ties. As Keshavarzian (2007) says: 




“Commercial ties were reinforced by family connections and alliances. Over the years, endogamy has 
resulted in a thick web of familial relations among bazaaris.” Also Thaiss (as cited in Keshavarzian 2007) 
says: ‘‘In the past [and today also to some extent], the bazaar was one large kinship unit since intermarriage 
within the bazaar was preferred and practiced.’’ Both Ideas can show how hey’ats as web of networks 
between bazaari families can unite them because, as they say, bazaar is by its nature a kinship economy. 
Also, hey’at is a place in which the Bazaaris can collect financial help for other fellow members of 
the guild who have been bankrupted. This way, hey’at increases solidarity among the bazaaris. In such a 
place they can also collect funds for building schools, mosques and other beneficiary activities (Thaiss 
1973). In this sense, Hey’at increases their interests in being active in beneficiary activates which can also 
make them more popular and trustworthy in the eyes of people. 
Supporting hey’ats by the bazaaris can helps them to show they are self-sustainable, independent 
and financially powerful. This might make them a potential threat for the political systems because, due to 
the capacity they have for mobilizing people through their vast networks that consist many people from 
different social layers, they can be active in political momentums, as they have been before. Ashraf says: 
“They possessed the capacity for mass mobilization, easily could channel mass action in the direction and 
at the time preferred by them.” (Ashraf 1988, p.543) Almost in all significant political movements of the 
modern history in Iran, from the constitution of revolution of 1911 to the nationalizing of oil industry 
movement in 1952, the uprising of 1963 and the Islamic Revolution of 1979, the bazaaris were highly 
involved in mobilizing masses. Nevertheless, it doesn’t mean that all hey’ats share the same beliefs and are 
politically active in a similar way. This issue is very important because the political views of hey’ats have 
always had differences, and there are even examples confront between them. This issue will be discussed 
in detail in chapter five. 
Different guilds have always had their own hey’ats with the same name of their guild, such as: The 
Shoemakers, The Drapers, the Blacksmith and Iron Sellers, Spice Sellers, Cloth Sellers or Haberdashers. 
Some of them are still active and some others have been merged into each other, due to falls of their 
professions over time. Shaping a hey’at is a way for guilds to show they exist in the bazaar and they are 
powerful; it clearly shows the importance of guilds in the bazaar and that’s why they are so enthusiastic 
about hey’ats representing them. Since there isn’t any structured organization representing the guilds, 
hey’ats carrying flags with the names of different guilds, can be practical way to introduce them to others 
and announce their active existence (Thaiss 1973). 
In order to hold their regular sessions, these hey’ats needed of a place of their own or any other 
place available. There is often a mosque located near the section of a particular senf in the bazaar, and this 




can be a suitable hub for a hey’at. So, gradually, these mosques became the center to hold rituals and 
gatherings of a guild, and they gained a right to use the mosque for their programs. This way, little by little, 
the mosques themselves took the names of particular guilds. Over time, an intangible tie between social 
groups of the bazaar and mosques was shaped. guilds see particular mosques as their spiritual home in 
which they have memories. Mosques gained a social soul and reputation through their frequent visitors. A 
lengthy process that has made each mosque a dual heritage; a heritage as far as its structure and physical 
sense is concerned and a heritage carrying the identity of a guilds. It’s a true example of the attachment of 
people to tangible heritage. They see themselves responsible for the mosque; all expenses of the mosque, 
including renovation and maintenance costs are covered by them. The guilds are also proud of this 
attachment the have to a mosque, because mosque is a valuable and precious place in the eyes of people 
coming to the bazaar, so, it is very important for them to have a mosque inside the bazaar being famous by 
their name and identity. These mosques will represent the guild and whoever hears the name of the mosque 
associated with a guild will notice the important role and influence of that guild in the bazaar community. 
In this sense, the mosque becomes the symbol of their collective identity in the greater community they 
belong to the bazaar. 
As Thaiss explains, Mirza Mousa Mosque is informally known as “The Drapers’ Mosque” 
(Masjed-e bazzaz ha). Similarly, Shah Masque (Now Imam Mosque) is associated with Silver and 
Goldsmith guild, Seyyed Azizollah Mosque is related to Spice Sellers and Marvi Mosque is known by the 
name of Tailors (Thaiss 1973). Since the Tehran Bazaar is the main bazaar of the country, and many migrant 
groups reside in the capital and work in this Bazaar, some of the mosques also have different kinds of social 
attachments to ethnic groups. As an example, Sheikh Abdolhossein Mosque in the Bazaar is known as the 
hub for Azerbaijanis and is also called The Azerbaijanis’ Mosque. In this mosque, Azerbaijanis hold their 
rituals, being performed mostly in Azari Turkish, their mother tongue (Thaiss 1973). 
 
2.2 State and Bazaar: The Engagement of Tehran Bazaar in Politics 
 
 
In the second part of chapter three, a history of the bazaar-state relations, particularly the Tehran Bazaar, 
will be reviewed. The period since Tehran was named as the capital of Iran in Qajar period (1796–1925) to 
the Pahlavi era (1925–1979) and later Islamic Republic (1979- present) is the scope of this historical review. 
This part lies heavily on the studies and ideas of Ahmad Ashraf and Arang Keshavarzian, who contributed 




to the understanding of the political life of the bazaar in contemporary Iran. While Ashraf (1988)’s article, 
Bazaar-Mosque Alliance: The Social Basis of Revolts and Revolutions, presents an analysis from the 
engagement of the Bazaar in politics during pre-revolutionary era (before 1979), Keshavarzian (2007) in 
his book, Bazaar and State in Iran: The Politics of the Tehran Marketplace, investigates the changes in the 
autonomy of the bazaar after revolution, based on his own fieldwork and studies. Both mentioned scholars 
try to show how the bazaar has been targeted by the state, how the bazaar has reacted to the interventions, 
and has attempted to maintain its independence. Keshavarzian believes that Islamic republic has been 
prosperous in depoliticizing the bazaar and decreasing its leverage in different affairs of the countries. Since 
the case study of this research, the Drapers’ struggles in preserving its heritage is an aftermath of state 
intervention in the Bazaar in the Post Revolution-era; this part helps to understand its context.  
 
 The Bazaar in Qajar Era 
 Bazaar in Pahlavi era 
 Bazaar in Islamic Republic Era 
 
2.2.1 The Bazaar in Qajar era (1796–1925) 
 
 As international ties of Iran were expanding during the 19th century, merchants of the bazaar, due to their 
role in foreign trade, were gaining more power. This way, gradually they became the frontiers of social 
demands from the government, and this was the reason almost all major political movements in Iran were 
either started by merchants of the Bazaar or supported and funded by them. Ahmad Ashraf (1988) analyzes 
this significance of the Bazaar in a broader context: He believes the Bazaar and clergies have made a 
historical alliance that has been successful in mobilizing masses to form major political movements, such 
as 1890 Tobacco Movement, the Constitution Revolution took place between 1905 to 1911, Nationalization 
of Oil Industry in 1952, 1963 uprising and the Islamic Revolution of 1979 (Ashraf 1988). 
 Ashraf (1988) explains how the bazaar was acting as an accelerator of social and political changes, 
highlighting its role in the major events of the contemporary era since, late Qajar era to the present. He 
believes in spite of the lack of organization among ordinary classes of people, such as workers and peasants, 
the bazaar-mosque alliance, was able to mobilize them and bring them to the streets in the form of 
revolutionary forces. This is important because the “petit-bourgeois”, due to their traditional relationships 
with the merchant class of the bazaar and the communal character of the bazaar, as Ashraf (1988) concludes 




does not have that hostility against “grande bourgeoisie” but against state. He means, the classic conflict 
between upper and lower classes, as seen in western societies, does not match Iranian society. What he says 
is that different layers in the bazaar, from top to the bottom, and accordingly, the general society, instead 
of fighting with each other, were united against what they assumed as tyranny of the state. (Ashraf 1988) 
 The Constitutional Revolution (between 1905 to 1911) 
In no other historical event in Iranian modern history, the footprint of the Bazaar is as clear as in the 
Constitutional Revolution took place between 1905 to 1911. The bazaaris’ demands were the initial 
objectives of this revolution, but other influential groups, such as some less conservative clergies and west 
oriented intelligentsia, who suggesting parliamentarism and law, joined them and shaped this movement. 
The coalition of the bazaaris, constitutionalist clergies and the intellectuals was seeking to establish a 
national assembly, while more conservative clergies were insisting on an Islamic assembly. 
              The more Iran was engaging in global economy through foreign trade, the more was the bazaar 
feeling pressure of the western economic powers competence. Hence, the bazaaris were demanding support 
from the government. For example, they wanted a national bank that could reduce British and Russian 
control over the country’s money markets. Yet, the government was not able to help them because of its 
weak political position in front of Europe. Therefore, the merchants were put in the situation of role playing 
in politics. 
              Moreover, the bazaaris had problems with the state itself and felt insecure towards it. The events 
that eventually led to signing of the constitution by Mozaffar Al-Din Shah Qajar in 1906 were primarily 
started from protests of the bazaaris against the punishment of two merchants of Tehran Bazaar, who were 
accused of profiteering. As a reaction to this event, the bazaaris started striking. They demanded 
independent judiciary system that could protect private properties and prevent state from taking advantage 
of them. 
              The role of the bazaaris in the Constitutional Revolution, which has actually formed the political 
structures of modern Iran, is not as visible in any event like the formation of the first parliament. As Ashraf 
reports, in the first Parliament, Majlis in Persian, 17 percent of the members were from the merchants, and 
18 percent were from guild masters; meaning that 35 percent of the first parliament of Iran was under the 
control of the bazaaris (Ashraf 1988). 
 
 




2.2.2 Bazaar in Pahlavi Era (1925-1979) 
 
 Nationalizing of Oil Industry, 1953 
 Uprising of 1963 
 Islamic Revolution, 1979 
 
The relationships between the Bazaar and the state in the Pahlavi era was so much under the influence of 
the modernization programs of Mohammad Reza Shah (reigned from 1941 to 1979). During his rule, the 
state and bazaar relationships gradually moved towards hostility. The more Shah progressed in his 
modernization programs, the less he gave a room to the bazaaris. According to Howard Rotblat (as cited in 
Keshavarzian 2007, p.134), a sociologist who did a case study on the provincial bazaars in Iran in the late 
1960s, the Shah used to look down at them and see them as the “remnant of the past” and “an institution 
incapable of change, and, therefore, a major impediment to Iran’s continued economic development”.  
              In the eyes of the Shah, the bazaaris were “a fanatic lot, highly resistant to change because their 
locations afford a lucrative monopoly” (Keshavarzian 2007). Under the Shah’s reign, state, multinational 
corporations, and state-affiliated investors were trying to bypass the bazaar through investing in newly built 
areas of the capital. A Central Bank prediction reveals that governments was seeing future of Tehran Bazaar 
as a tourist attraction (Keshavarzian 2007). The state had uncooperative attitudes towards the bazaaris; that 
didn’t attempt to either “incorporate them into the regime by dominating and institutionalizing state–bazaar 
relations” or even show them a way for policy making through a party that could represent the bazaaris and 
stand for their interests (Keshavarzian 2007). 
              Nevertheless, the Shah’s policy towards the bazaar was much more complicated than a simple 
hostility. The bazaaris, although not a part of the economic growth policy, benefited from the inevitable 
advantages of it. The bazaar was ruled through some sets of cooperative relations between the bazaaris, 
which were the result of accumulation of social relations among people of the bazaar who were using bazaar 
as a multifaceted entity. Moreover, the economy of the bazaar worked through a traditional credit system 
among the bazaaris based on credibility and trust. In that way, the Shah’s attitude of ignoring the bazaar, 
instead of intervening in its affairs, increased its independence. This fact, along with benefits the bazaaris 
got from the Shah’s economic growth during the 1960s and 70s, unlike what he wanted, made them more 
powerful and influential in the affairs Iranian of society. Keshavarzian describes the outcome of the Shah’s 
policies towards the bazaar in this way: 




“As the Pahlavi regime left the institutional setting of the Bazaar devoid of its transformative 
powers, the Bazaar’s interconnected value chains and reputation system ensured that the social order 
was maintained by cooperative hierarchies, and this governance engineered a sense of solidarity” 
(Keshavarzian 2007). 
               Not only did the Bazaar benefit from the economic growth, but also slightly shifted its economic 
strategy from “manufacturing to commerce and from retail to wholesale”(Keshavarzian 2007). Many 
sections of the bazaar shifted from traditional fields, such as Ironworks, into importing goods from foreign 
markets attempting to compete with modern department stores. The Bazaar, unlike what the Shah had 
predicted; “modern market structures taking over them”, could survive and hold its centrality in the urban 
society; because firstly, they “had historical and locational advantages” and secondly, they showed enough 
resiliency to alter their position and adjust themselves with the economic growth (Keshavarzian 2007). 
               As discussed above, the strategy of the state towards the bazaar was mainly undermining them 
rather than intervening in their affairs. As Keshavarzian quotes from an interview he has with a bazaari:  
“It is right that as a whole the previous regime had many problems. But when it came to material 
matters, we didn’t have anything to do with them, and until right before the revolution they didn’t 
have anything to do with us”.(Keshavarzian 2007)  
In aftermaths of an economic shock caused by a decline in oil price, Pahlavi state mobilized its forces 
through Rastakhiz party, and university students sent for an anti-profiteering campaign facing bazaaris. 
This intervention in the affairs of the bazaar was along with attempts to undermine the role of Chamber of 
Commerce, Industries and Mines, and Chamber of Guilds. This event became an intention for the 
conservative bazaaris to join the revolution (Ashraf 1988). 
2.2.3 Bazaar in the Islamic Republic Era (1979-) 
 
 Regarding the relationship between the Bazaar and the state in Islamic Republic era, there is a widespread 
presumption that Islamic Republic, due to its clerical background, has close ties to Bazaar. The assumption 
here is that there is a historical bazaar-clergy alliance, or, as coined by Ahmad Ashraf (1988), “mosque 
bazaar alliance,” and as an umbrella theory, the emergence of Islamic republic and further dynamics of 
institutions in Islamic Republic era should be defined under it. 
               Nevertheless, Arang Keshavarzian (2007) challenges this theoretical literature by asking this 
question: If there is such close collaboration between clergies and the bazaaris, why has the Islamic 
Republic state confronted the Bazaar several times? He claims that the Islamic Republic, in spite of its close 
ties to some groups in the Bazaar, like Mo’talefeh party, and its pre-revolutionary slogans about supporting 




the bazaar, eventually confronted them. This confrontation started when some radical members of the new 
state like, Abolhasan Bani Sadr, and Mohammad Ali Rajai took power; also, there were dual policies of the 
leader of revolution, Ayatollah Khomeini, towards bazaar.  Moreover, the war with Iraq that shifted the 
economy of the country to a huge public-sector-based economy rather than private-sector-based, all of 
which making life harder for the bazaaris. Keshavarzian says: There was a “concatenation of Islamic 
populism and war” that “set the context for the formation of a public-sector-focused economy” 
(Keshavarzian 2007). 
               Ayatollah Khomeini’s policies towards bazaar were clarified when he first started criticizing the 
economy of the state while he was actively opposing Pahlavi monarchy in 1960s and 1970s. He was praising 
the bazaaris as a group of pious economic activists who have been weakened by the Pahlavis through the 
policies of maintaining western benefits in Iran instead of the bazaar interests. Nevertheless, shortly after 
the establishment of the Islamic Republic, this solid support changed into a dual policy, according to which, 
a bazaari could be good, only when he obeys the Islamic Republic rules. Those bazaaris who had ties with 
other political groups or wanted to raise their voice in criticizing Islamic Republic policies towards bazaar 
were called the disruptive group inside the bazaar of Muslims (Keshavarzian 2007). 
               Keshavarzian’s works show how internal policies of the Islamic Republic gradually divided based 
on their attitudes towards the bazaar. Those who were seeking more state power over economy gained 
power in parliament, while those who were supporting private sector and enterprise were controlling the 
Guardian Council. 
              There was one group playing an extraordinary role in the bazaar and the Islamic Republic relations. 
This group was Mo’talefeh or Islamic Coalition Association. Its establishment date goes back to 1960s, 
while Ayatollah Khomeini raised his voice against Pahlavi monarchy and was finally exiled. Members of 
ICA were passionate supporters of Khomeini and were the main link of his close ties with bazaar. This 
group was not formed of higher classes of the bazaar; they were “brokers, minor wholesalers, and members 
of the vegetable and fruit bazaar (Meydouni or Meydani).” (Keshavarzian 2007) But the success of Islamic 
Revolution gave them an opportunity to benefit from their ties with the leader and gain distinguished 
positions inside the Bazaar and even in the government. For example, Habibollah Asgarawladi Mosalman, 
one of the founding members of the ICA, used to be the Minister of Commerce (1981–3) (Keshavarzian 
2007). 
             According to Keshavarzian (2007)’s view, in general, these close ties between clergies with several 
bazaaris had a long-lasting effect on the internal dynamics of the Bazaar. Through which, a network of 
patronage of the Bazaar was formed, and it clarified exclusive rights for these allies of clergies. Although 




there is public opinion about ICA as “the party of the bazaar” because their roots go back to the bazaar, the 
bazaaris no longer recognize them as insiders. They are believed to be “Dowlati” (governmental). ICA was 
ruling the Bazaar via networks of Islamic Associations and they wouldn’t share the benefits of their relations 
with government with other layers of the Bazaar. Thus, they were no longer representing the interests of 
the Bazaar. 
               According to Keshavarzian (2007), Islamic Republic has attempted to capture the bazaar to use it 
for its own benefits. This is what he explains using Collier (as cited in Keshavarzian 2007, p.157)’s state 
incorporation idea which “entails the legal and bureaucratic incorporation of a social group in order to 
control.” Keshavarzian believes that this incorporation of the bazaar in long-term has an unwitting result of 
reconfiguration in its internal governance policies. (Keshavarzian 2007) 
                Economically speaking, the Bazaar has been targeted by another growing economic sector: 
“Bonyads” or “foundations”. Some examples of these Bonyads existed in Pahlavi era, but after the 
Revolution, they were renamed and tens of other new ones were stablished through confiscation and 
publicizing of major industries. These have altered the nature of Iranian economy and bazaar in post-
revolutionary era. Heads of some of these Bonyads were ICA members. Over years, this has caused 
monopoly in economy, giving the control of everything to special people, either inside or outside the 
Bazaar, marginalizing its internal networks of the Bazaar. Special economic rents in the hands of special 
people has tempted some of the bazaaris to make connections with non-bazaari elements. This has caused 
the long-term effect of dependency to outside, and hence, weakening networks of the Bazaar. Keshavarzian 
believes that this process can be framed as a transform in the networks bazaar. He describes the internal 
policies of the bazaar as cooperation, while the interference of non-bazaar elements has altered these 
networks with coercive relations. He believes not only have these changes influenced economic relations, 
but also have changed social life of the bazaaris. He says in the past, the mixture of an integrated social life, 
religious gatherings and economic activities made the bazaar united and more homogeneous, and the 
bazaaris had more face to face connections. But now, in post-revolutionary era, everything is opposite; the 
bazaaris have less face to face connections, and social, religious and economic lives have gradually 
separated and even, the general basis of collective identities of the bazaaris from different guilds is 
damaged. He brings an example: While in 90s goldsmith guild decided to strike, other sections of the Bazaar 
were not even aware of it. This sounds so strange, because united strikes of the bazaaris were among the 
major political acts leading to the successful revolution of 1979 and also in the prior social movement like 
the 1963 protests, Nationalization of Oil Movement in 1951, and the Constitution Revolution took place 
between 1905 to 1911. 




                Keshavarzian believes that the Bazaar in the Islamic Republic era has been dramatically 
transformed. This transformation is not about material aspects of the Bazaar. The place of the bazaar “has 
been classified as a national monument, and its buildings are under the supervision of the Cultural Heritage 
Organization,” this transform has happened in a broader context, as well. (Keshavarzian 2007, p.182). The 
emergence of smuggling networks; due to international sanctions and the need of the government to make 
activate regional bazaars near the borders to be able to use markets of neighbor economic hubs, such as 
Dubai. This has led the bazaaris to establish business offices in such places; this is what Keshavarzian 
(2007) calls “relocation of the bazaar”. The other related factor is that as a result of empowering regional 
bazaars, Tehran Bazaar will lose its dominance over other bazaars throughout the country; so, while the 
increase in international commerce made Tehran Bazaar a hub, the new economic situation will take it one 
step back. 
 The idea of relocation of the bazaar–or if it can be interpreted it as dislocation of the rooted 
networks of the bazaar to somewhere outside–although has already been discussed in terms of economy 
through Keshavarzian arguments, it can also be used for presenting the case of Hey’ats of the guilds. The 
extent to which the heritage of the bazaaris, the spiritual circles that bound them to each other, is still 
attached to the structure of the Bazaar or has been dislocated, would be the matter of this study in the next 
phase. The presumption is that such outsider interference in bazaar has been successful in dislocating, at 
least some of the old networks of the bazaar, but this study aims to show how such dislocation has been 
responded to by religious circles of the bazaaris, namely, “hey’ats”. As an example, the Drapers’ Guild’s 
Hey’at, a hey’at which is claimed to have above 140 years of history, will be studied. They had a challenging 
history after the revolution of 1979, and this story will be narrated in the case study part. 
 




Since the case study of this research is about a group, the Drapers’ Hey’at of the Tehran Bazaar, losing its 
heritage after the Revolution of 1979, and as we will see in chapter five, they finally attempt to overcome 
this loss with some strategies, the third part of chapter three, studies the relation between a group and its 
heritage. Also it tries to build a concrete theory box, explaining what technically happens once a group 
experiences heritage loss and in which way is there a chance for a group to overcome it.  




 Heritage has always been a matter of contest among human beings. Since heritage conservation is 
an act of remembrance or preservation, it can be perceived as a purposeful agenda of a specific group to 
conserve what they find crucial for their representation. The way of this conservation can be the source of 
some contests; there might be conflicts between different stakeholders over having different strategies 
regarding dealing with the past, or over how to narrate the past to fulfill present interests as much as 
possible. While a country, or a community inside a country, might see one special cultural heritage as a 
glorious sign from a victory in the past, the same cultural heritage can be regarded as a sad defeat in another 
country where it can be assumed a dark heritage, or worse, a “trauma”. 
 Scrutinizing the idea of heritage and how it can lead to a political issue, can have multiple 
theoretical strategies. On the one hand, the way powerful ideologies of political systems narrate and 
interpret specific historical events to legitimize their political orientation and exclude other potential 
narratives can be a subject for analysis. 
 On the other hand, the neglected groups, those who have been silenced and dislocated, those who 
have lost their heritages and traumatized by power, can be subject to study. How a counter-resistance can 
be formed, how a movement of resistance to a government can be mobilized and how a group can overcome 
a loss of heritage, are examples of looking into heritage disputes from the other side. 
 In order to explain those points and cover those theories, it is important to, first of all, to understand 
the importance of “the materialistic dependency” of heritage. Meaning that an immaterial heritage can be 
translated into materiality or, in other words, it can become a tangible heritage. Tangible heritages are the 
bearers of memories from our ancestors; therefore, protecting them actually means preserving makeable 
elements of our collective memory. Hence, understanding how collective memory of a group is attached to 
its material inheritance is one objective to be accomplished in this chapter. This shows how loss of a heritage 
can have effective consequences on the lives of the communities praising it. 
 The current part will be based mainly on the ideas of Maurice Halbwachs, a very influential figure 
who has developed a solid framework for theorizing the concept of “collective memory” and the importance 
of place in it. There will also be discussions about the ideas of Jeffery Alexander, who has contributed to 
the studies of collective trauma. And last, but not the least, will be Friedrich Nietzsche whose theory of 
active forgetfulness will be discussed here to shed more light on the process of overcoming a collective 
trauma. There will be mentions to the ideas of other academics who have studied related subjects, as well. 
 
 




 Maurice Halbwachs’s Mémoire Collective 
 Cultural Trauma and Collective Identity 
 Active Forgetfulness 
 
2.3.1 Maurice Halbwachs’s Mémoire Collective 
 
Maurice Halbwachs (1877-1945), a French scholar who has been greatly influenced by two prominent 
figures of French academia, Henry Bergson and Emile Durkheim, has contributed to the social 
understanding of identity with his coined concept, “collective memory”. 
Halbwachs’ outstanding contribution to the social theory is the discussion on “collective 
psychology”. Collective psychology refers to the idea of “collective consciousness.” He emphasizes the 
role collective consciousness plays in our individual identities. He explains that everyone’s individual 
memory has a social dimension that has been shaped by a collective mentality. 
Through experimenting his dreams, Halbwachs was attempting to analyze Freud’s idea of a 
complete scene from one’s past existing in their dreams and see if it was true or not. Freud’s idea was about 
dreams consisting fragments of one’s past, but Halbwachs stated that those fragments of the past, are not 
verifying the existence of a complete personal memory. He claimed that memories are precise and dated, 
and differ from the fragmented reminiscences discussed by Freud (Marcel and Mucchielli 2010). 
Halbawachs explains dreams, not as precise memories, but as collective representations. Marcel 
and Mucchielli have summarized Halbwachs’ idea: “…the past is not really preserved in the individual 
memory. ““Fragments” persist there, but not complete recollections. What makes them true memories are 
collective representations” (Marcel and Mucchielli 2010, p.142) 
 Politics of memory 
Halbawachs concludes that what our minds perceive from the past, is not based on our personal memories; 
rather, it is based on a collective memory. The interesting part of his theory is that he connects this collective 
consciousness to social contestations. Because individuals are members of different groups, collective 
memory is an indicator of social differences (Marcel and Mucchielli 2010; Sham 2015). Interestingly, the 
more groups are restricted, the better collective memory will function. This means that collective memory 
is a possibility for neglected groups to define themselves differently inside the borders of a nation-state and 




resist, when “nation-states become so dominant that oppress or exclude alternative identifications histories” 
(Sham 2015). 
In this sense, collective memory “is the memory of various collectives rather than that of the state” 
(Sham 2015, p.39) Moreover, as Poulot (2012) points out, Halbawachs believes there are many more 
collective memories in which each community can have its own narration of [the same] history. Poulot has 
explained Halbwachs idea; he says there is a difference between past that “belongs to all and no one” and 
memory that is “by nature multiple and multipliable” (Poulot, 2012 p.2) This means: “there are as many 
memories as there are groups” (Poulot, 2012 p.2) 
Nevertheless, whenever a fraction of history is to be remembered, there is a never-ending struggle 
between states and communities, over the true interpretation of the events. In such struggles, states always 
try to neglect what communities have had as their own narration of history (Marcel and Mucchielli 2010). 
The neglected groups are actually faced with a challenge: Preserving their identity. The only chance they 
see for preserving or defending their identity, is through investing more on representing their history. Here, 
the struggle starts between state and communities. In which a group should begin with developing a clear 
representation of itself. It means, communities must found institutions to take over the task of conserving 
their history. According to Poulot: These institutions should be “elaborating some selected bible, destined 
for an interested usage.” (Poulot 2012, p.3) 
 Memory of the place 
Halbwachs’ ideas once one step further will bridge the abstract world of memory to materiality. This section 
will study the relationship between memory and place. Memory can be projected to place through the 
opportunity that place gives to the community for making long-lasting images that are tangible in space. In 
other words, memory becomes a memorial. 
The significance of Halbwachs’ theory (as cited in Bilsel 2017) can be seen where it rejects Freud’s 
notion of memory being kept in unconscious psyche. Halbwachs rejects Freud to bold the social structure 
of our mental images. “Individual retains a mental image of the past events” as Bisel says: “only to the 
extent they are contextualized by the social group to which the individual belongs, be it a family, a social 
class, or a religious community.” (Bilesl 2017, p.1) is only in this sense that the mental images will have 
the chance to become lasting memories.  
Spatial images are greatly crucial for the collective memory of societies. As Halbwachs states; “a 
place a group occupies is not like a blackboard, where one may write and erase figures at will”. (Halbwachs 
1980) Image of a blackboard will not show us what was written before on that. Rather in his word: “place 




and group have each received the imprint of the other.” (Halbwachs 1980, p.130) place that a group used 
to occupy embodies a meaning to the members of that group, in every detail. A space in this sense, is the 
correspondent of the life of its society. Whatever the group has experienced, can be translated into spatial 
details.  
Marcel and Mucchielli explain this, emphasizing on the role material plays in the structure of the 
identity of a group; it is “the material form of the group” that “is the source of the “primordial” 
psychological life of its members”. (Marcel and Mucchielli 2010, p.145) The best way for tracing this 
material format is to look into the place in which a group reside. Halbwachs; says (as cited in Bilsel 2017) 
architecture has the capacity to fix the collective memory, because events experienced by a group can be 
memorialized in a monument. Halbwachs’ notion (as cited in Bilsel 2017) is that, memories will survive 
over long periods of time, only if they are mapped in the urban topography. 
Sham (2015) points out an even more important aspect of the relationship between community and place. 
He puts forward a sense of “place attachment” which happens as a result of a “sense of community” that 
strengthens the community’s relationship with place. (Sham 2015, p.45) “It is this sense that, according to 
him, mobilizes the members of the community to “discover still more suppressed or ignored histories and 
memories.” (Sham 2015, p.45) 
 Religion and Place 
The way Halbwachs brings religion as an example of the relationship between place and memory, makes 
his idea useful for the present study. He uses the high importance of sacred places for believers as an 
evidence for the fact that, places bear the images, ideas and values for groups. He believes religions are 
rooted in the land: “the community of believers distributes its richest ideas and images throughout space”; 
It is the holy places that evoke religious remembrance. (Halbwachs, p.139) 
Religion represents unchangeable values that no matter how the worlds is changing, it can always 
be a shelter with unlimited capacity for its believers. Hence, religion needs some object in the real world to 
guarantee its eternality for believers in a changing world. Some “enduring part of reality” is needed. 
(Halbwachs 1980, part for Religion and Space) Religion as Halbwachs says, “must guarantee its 
equilibrium through physical things and in given areas of space”. (Halbwachs 1980, part for Religion and 
Space) Considering the fact that space can be stable, the spatial images can give us “an illusion of not 
having changed through time and of retrieving the past in the present” via their stability. Furthermore, to 
continue its existence, religion uses its capacity of symbolic form being unfolded via space. (Halbwachs 
1980, Summary) 




Contest Over Memory 
As Bisel (2017) says, in Halbwachsian theory, architectural monuments are the means through which, any 
ruling power can control collective memories; this actually shows a contest over the material world. The 
contest is over matters such as: Who should control a monument? Who can interfere in building it, 
representing it or slowly changing it? Simply, it is less a contest based on what was in the past than one 
based on controlling the collective identity of a group; it is a means to control and shape the present and 
future through redefining the past. 
This contest between communities can happen largely even beyond the borders of countries; an 
experience that has been repeated throughout history whenever there was a war. Wars, not only affect 
civilians, but also cultural heritage. An example of how cultural heritage can be a subject of fighting was 
Kosovo war in 1990s, where the core of the conflict was based on identity. Exploring this example, Bisel 
(2017) says that during the ethnic strife and civil wars of Bosnia and Herzegovina with Kosovo, the Kosovar 
mosques were the target of systematic destruction. It was a” formerly multi-ethnic nation’s public memory 
was Balkanized into shattered and irreconcilable collective memories “. (Bilsel 2017, p.6) 
2.3.2 Cultural trauma and collective identity 
 
Cultural trauma happens when members of a group feel they have suffered from an unforgettable pain in 
their group consciousness, and their identity in future will be affected by its consequences, and the pain 
will last forever as part of their memories (Alexander 2004). These traumas are like “wounds to social 
identity”. (C. Alexander 2013, p.2) Unlike Trauma, collective trauma works slowly. It doesn’t have the 
quality of suddenness; rather, it is a “form of shock all the time”. It is a gradual feeling through which, that 
members of a community will realize they cannot get support from their community like before. Hence, 
Individuals will lack the sense of attachment to a larger body (Alexander 2013). Alexander uses some terms 
to describes this suffering: “collective concern, cultural worry, social panic, gut-wrenching fear, 
catastrophic anxiety” (C. Alexander 2013, p.3) 
Trauma will have an undeniable effect on collectivity. It will cause an enormous shift in collective 
identity. So, collective identity will get reconstructed and it will seek to make a remembrance of the past, 
as well. Memory is fluid but, at the same time, it is deeply dependent on the “contemporary sense of self”. 
Therefore, identity is constructed, not only according to the present, but also through “reconstructing the 
collectivity’s earlier life”. (C. Alexander 2013, p.26) In this sense, trauma can be resolved though 
remembering. “Psychological equanimity” will be restored through recovery, and setting things in a right 
place in the world and in the right place in the self. (C. Alexander 2013, p.26) 




The only way to confront such a loss is to commemorate those wounds in a tangible way. Here, 
memorials can be reminders of a “conflictive political past” (Alexander 2004a, p.8) These objective 
reminders of the past, are in fact efforts to restore sad moments “to separate them from the unconscious 
distortions of memory “. (C. Alexander 2013, p.13) Undoing repression and healing the wounds of loss can 
happen through commemoration and other cultural representations (Alexander 2013). 
As Alexander says, to deal with “shared trauma” we will need a communal process, which itself 
requires a “cultural interpretation.” (C. Alexander 2013, p.3) On the international level and considering 
border divisions, nations respond to trauma through the way they redefine their national identity. National 
histories are constructed around the “injuries that cry out for revenge” (C. Alexander 2013, p.8) It means, 
traumatic events, in spite of their dark nature, can bear potentialities for change and innovation in the future. 
Therefore, somehow “traumatic events typically lead to progress”. (Alexander 2004a, p.4) 
2.3.3 Active forgetfulness 
 
In this section, the question to be discussed is: How to we deal with trauma? Overcoming a trauma is a 
process that can consist of positive effects for the traumatized subject if the rational steps of overcoming 
are taken. Nietzsche called this process: “Active forgetfulness”.(Aydin 2017) Aydin defines active 
forgetfulness as “an active ability to suppress negative and traumatic memories, which is a necessary 
condition for a culture to uphold and develop itself further.”(Aydin 2017, p.130) It can activate a kind of 
defense mechanism against harmful thoughts and open some space for positive spirit (Aydin 2017). 
In the case of trauma, the main obstacle on the way to achieve active forgetfulness is the fact that trauma is 
hard to forget it. Any group of people with an embedded collective trauma in their social heritage, face this 
dialectic of having a desire, whether to repress or deny what has happened to them; in other words, a 
dilemma of truth-telling or maintaining secrecy (Nytagodien and Neal 2004). “Difficulties in speaking 
publicly about traumatic experiences grow out of alternating between feelings of numbness and the desire 
to psychologically avoid reliving the event (Eber and Neal as cited in Nytagodien and Neal 2004, p.467). 
This means, in an individual level, someone who has greatly suffered from something, cannot easily 
suppress it. This has been compared to dyspeptic by Nietzsche. In this sense, the ability to forget has been 
damaged. The question here is: How should this ability repaired? 
 To get the ability to forget, one should keep a balance between remembering and forgetting. Active 
Forgetfulness is a process of actively using the memory (Lawrence Short 2013). Only then a culture can 
feel unhistorical and create a new history. The discontinuity that is happened to a community because of a 
trauma, must be overcome trough reconcilement. This reconcile is applicable through efforts of the 




descendants of the victimized suffered group, with their “present ideas, expectations, and ideals” (Aydin 
2017). A group’s collective memory, as much as what an individual memory can do, functions in conserving 
organizing, and recalling or evocating (Ricoeur 1996). Aydin outlines three steps in the process of active 
forgetting: “recognition (symbolic), processing and sublimation” (Aydin 2017, p.133) 
2.4 Conclusion: 
 
The relationship between bazaar and religion as discussed previously is profound. Religion works as a 
system of thought and actions, a regulator of bazaaris’ economic trades and more importantly for this study, 
as a basis for solidarity between them. Hey’ats, which are religious formations that bring people with similar 
backgrounds together for the mourning ceremony of the third Imam of Shi’a, has the capacity to become a 
place for bazaaris to share a sense of unity. Hey’ats of the guilds (or senf in Persian) of bazaar provide a 
chance for guild members to represent their identity in the bazaar and society. 
 Hey’ats, due to their multifaceted functionality, are a format of cooperation for those who are 
involved in them. From the making of food to the performance of the religious rituals, hey’at is an 
opportunity for voluntarily work that can increase ties between the members. Due to the presence of 
generations of members of a guild in them, the hey’ats became part of the identity of their members. Hey’at 
for the senf carries memories of their guild, memories of their ancestors, and it is what gathers people of 
the same profession together. 
 Because of the role that hey’at plays in the collective identity of the senf, its significance has been 
merged with its location as well. Mosques of the Bazaar have been a host for religious sessions including 
hey’ats’ ceremonies. This companionship between mosques and hey’ats has subsequently made mosques 
famous by increasing their visitors. In a way, mosques gained reputation via hey’ats of the guilds or any 
other groups that frequently visit them. This attachment of the hey’ats to the mosques, can be interpreted 
as an attachment of the groups inside the Bazaar to the public places of the Bazaar and, generally speaking, 
the Bazaar’s structure. More so, apart from the bazaaris’ individual attachment to the Bazaar, they would 
feel a sense of deeper presence in the Bazaar as once a hey’at represented them, as it meant that a mosque 
represented them as a larger entity. 
 Maurice Halbwachs’s theory regarding collective memory shows how much the memory of a group 
is attached to a place. Due to the role that spatial images play in the collective memory of societies, place 
becomes the bearer of memory. The role of place is thus critical since it creates a battleground in history 
between those who want to narrate the past in a way that they think is right. According to his Halbwachs, 




history is different from the narration of history. Whereas history belongs to all and none one, memory is 
widespread and multipliable.(Poulot 2012) 
 Tehran Bazaar has shown a high tendency toward political activeness. From political movement 
seeking restriction of the power of Monarchs in the Qajar era to political uprising against the authoritative 
governance of the last Shah of Iran, Bazaar was an active part of political uprisings. Nevertheless, the 
political movement that led to the overthrowing of Pahlavis, previous ruling dynasty of Iran, was fueling 
from an ideological narration of Islam. This militant version of Islam was benefiting from the revolutionary 
momentum and was on the way of suppressing any other narrative of Islam, in which conservative Islam 
was being seen as untrue, backward, and loyal to the monarch instead of the order that revolution was 
promising. 
 In this sense, revolutionaries attempted to monopolize religious institutions anywhere, and Bazaar 
as one of the hearts the capital was not absent from this wave. Keshavarzian (2007), In studying Bazaar’s 
changes in the post-revolution era, sees how lower layers of bazaaris who were more enthusiastic about 
revolution could emerge as loyal representatives of the leadership of the revolution and gain different roles 
in the post-revolution Bazaar. As Keshavarzian believes, interferences in the Bazaar’s affairs, have 
gradually led to a process of the relocation of the Bazaar’s networks. Although Keshavarzian’s framework 
of studying the Bazaar is more related to its primary role, economy, his current study can be used as his 
analysis helps understand the case of hey’ats. 
 The relocation of Draper’s Hey’at can be explained by such processes of pushing bazaaris out of 
the active arena of the Bazaar. While Keshavarzian sees the process of change in the Bazaar as a smooth 
process that was a result of long-lasting effects of the interference of government in the Bazaar, the case of 
Draper’s Hey’at aims to show the immediate consequences of the actions of revolutionaries against Bazaar. 
Also, another difference that this study has from Keshavarzian’s is that it tries to understand the outcome 
of this displacement, in which a hey’at of a guild has mobilized its resources to resist against forces that 
aimed to dismiss them from Bazaar. This research hence, is done to understand how Bazaar cares about its 











Chapter 3: Methodology 
 
Description of the Research Questions 
The main question of this research is to understand how the Drapers’ Hey’at have lived for around 140 
years. In addition, the ways in which the Drapers’ Hey’at have experienced heritage loss, displacement and 
how have they responded to it are also important.  In this sense wide range of issues are about to discuss. 
Firstly, to understand who the Drapers are? Why have they founded a hey’at? What is the heritage of the 
Drapers’ Hey’at? Secondly, to which extent can their heritage be translated into materiality? How have they 
been attached to it? In doing so, it is essential to introduce the Mosque that used to be their home and to 
investigate why the Drapers’ heritage has intertwined with the Mosque. Thirdly, the historical and political 
background of the confrontation of the revolutionaries and the Drapers’ must be explained to understand 
why the Drapers’ have been displaced from their home after the Islamic Revolution of 1979. Last but not 
the least, to know, what strategies the Drapers have applied to transfer their tradition and heritage and keep 
living for around 140 years. 
 Methodological Approach 
Since this research seeks to understand “who” the Drapers were, “what” their “heritage” was, “how” they 
have been linked to a mosque, “why” the revolutionaries faced the Drapers, “how” the Draper’s have 
experienced heritage loss and “how” they have reacted to it, the method of this research is a qualitative one. 
Therefore, a mixed methodology has been chosen to produce a piece of knowledge about their late past, 
what they have gone through in the heritage loss period, and how are they today. The advantage of a mixed 
methodology is that it helps to relate different kinds of data to each other. (Berg and Lune 2017) 
 Applied Methods 
 Library research 
The researcher has benefited from secondary sources. By which searching the Drapers, the Mirza Mousa 
Mosque and Drapers Mosque in the internet has helped the researcher to find references answering 
questions of the research about the past. 
 Semi-structured interviews 




To answer questions regarding how the Drapers have experienced heritage loss and displacement. the 
researcher has used semi-structural techniques and interviewed informants of the incident. The skeleton of 
this research is based on these interviews with the informant members of the Draper’s Hey’at and Bazaar, 
here whose memories and their narrative from the past, was what the researcher wanted to obtain. 
 Participant observation 
The researcher had the chance to have a participant observation, which was very helpful in gaining extra 
information that only through observation could be obtained. 
 Photo-Documenting 
One of the most useful sources that are helpful alongside interview and ethnographic fieldworks are visual 
data. John Grady (as cited by Rose 2016 p.309) says, “Pictures are valuable because they encode an 
enormous amount of information in a single representation.” Hence, pictures helped the researcher to enrich 
the research argument. Photo-documentation in this sense, is a method of capturing accurate data that later 
the researcher can analysis. Photographs can be “precise record of material reality” (Rose 2016) 
 Data Collection 
 Existing data 
Historical books, newspaper articles, news agencies reports, published oral histories in the internet, 
weblogs, documentaries, and the documents and photos gained from the members of the Drapers’ Hey’at 
have been used. For the data that have been obtained from the Internet and records coming from books and 
published materials on the internet, all the references are available in the reference part of the thesis. Also, 
documents like photos and the constitution of the hey’at have been obtained from Hajian family, one of the 
families of the Drapers Hey’at. 
 Interviews 
For interviewing the snowballing method has been chosen, in which the researcher has tried to contact the 
members of the hey’at he knows and through them, gained contact to other informants and proceeded thus. 
9 interviews have been done in 25 days, starting 19th April 2019 to 10th of May the same year. 
 No interviews have been recorded. Due to the sensitive nature of issues covered in this research, 
asking for recording might make informants hesitant to answer the questions. The researcher has taken 
notes of what the interviewees were telling during the study, and data has been produced from these notes. 
 




Table 1. Summary of the theoretical framework 
 Filed work 
Participation in the Hosseinieh of the Drapers has been done during weekly sessions between 19th April to 
10th 2019. Also the researcher has observed the other fieldwork of the research, the Mirza Mousa mosque, 
former home of the Drapers’ hey’at between the 19th of April to 10th 2019. The researcher has taken photos 
from the fieldworks as well. Photos have been taken from the Mirza Mousa Mosque and the Drapers’ 
Hosseinieh on the 27th and 28th of May 2019 respectively. 
 Data Analysis 
In chapter 4, the case study, the researcher has gathered and interpreted data through a triangulation 
research approach. “It is conventionally assumed that triangulation is the use of multiple methods in the 
study of the same object.” (Denzin 1978 p.294) This research benefits from this triangulation approach in 
all its aspects. Since different methods, different theories and different data are applied and gathered, 
triangulation helps the researcher to examine single subject with as many perspectives as possible (Denzin 
1978).  
 The below diagram, table 1, outlines the theoretical knowledge being used in this research which 
is a summary of the chapter three’s theoretical framework. In which the researcher has tried to answer this 
question that how the Drapers have continued in spite of displacement. In chapter 5, conclusion, a diagram 











Hey’at of Guild = Collective Identity of Guild 
Displacement after the Revolution= Traumatic Heritage loss 
Continuation in spite of Displacement  
Attachment to Bazaar’s Structure through Placement in a Mosque 




In chapter 4, the researcher has tried to merge patterns of heritage practices by the Drapers, their patterns 
to sustain continuity from what comes from interviews and also investigations in visual data and historical 
facts to produce a consistent narrative based on a set of theories mentioned in the chapter 3 to answer the 
question over heritage and continuity of the Drapers’ Hey’at.  
Ethical issues 
In this research, due to the sensitivity of the topic and also the nature of such fieldwork inquiries, all the 
names of the informants and those whose names interviewees have mentioned, have been changed to 
fictional names to preserve their identity. 
 Positionality 
The researcher’s background is attached to this case study. The researcher had known some people inside 
the Drapers’ Hey’at and also had the experience of attending their sessions. Hence, it should be considered 
that the researcher was an insider and given information of this study has obtained in such circumstances. 
Nevertheless, the researcher has attempted not to overshadow neutrality and standards of academic research 


















Chapter 4: The Drapers’ Struggles in Preserving 
their Heritage 
4.1 The Drapers’ Hey’at; Religious Heritage of the Drapers’ Guild 
 
The main question of this research is to investigate the pattern of heritage practices and continuity seeking 
in the Drapers’ Hey’at of Tehran Bazaar. In doing so, the story of the Drapers will be narrated to understand 
how they have attempted to preserve their heritage in spite of numerous troubles they have faced and how 
they have sustained their continuity through these practices. Since the heritage of a group, either tangible 
or intangible, represents their collective identity very much, heritage preservation is an act of sustaining a 
group’s continuity.  
 The first part of this chapter starts from the history of the Drapers’ guild of the Tehran Bazaar. It 
will narrate the story of their hey’atization in the 19th century. Then, it seeks to answer what the contribution 
of this hey’at to the broader Tehrani community was, particularly as far as the Muharram mourning culture 
is concerned. Finally, costumes of the Drapers’ Hey’at will be investigated to know what heritage they have 
made and what traditions they have preserved in their 140’s history. 
 
 The Drapers: From Senf to Hey’at 
 The Drapers’ Contribution to the Heritage of Muharram Mourning of Tehran 
 The Costumes of the Drapers’ Hey’at, from the Past to the Present 
 
4.1.1 The Drapers: From Senf to Hey’at 
 
Up to the twentieth century, Iran’s urban economy was based on artisanal industries, among which textile 
was the main, representing 20 to 30 percent of the labor force (Floor 2009). Such a textile-based economy 
had made textile-selling a very common job in the Iranian bazaars. Nevertheless, changes in the presentation 
of cloth products have altered the role of fabric sellers in today’s Iranian bazaars. 




 According to Hadi, a middle-aged fabric roll seller in his 50s, and a member of the Drapers’ Hey’at 
of the Tehran Bazaar, the profession of the drapers has changed dramatically. What used to exist as the 
drapers’ guild in the past is not seen anymore. In the past, drapers had the role cloth stores have today. 
People could find different types of fabrics in a drapery store, and the drapers had direct contacts with the 
costumers. But today, jobs related to selling fabrics have become more specialized and professionalized, 
and are divided based on a material of the fabrics. Also, today, usually final consumers do not have contact 
with fabric sellers; they have become whole sellers. Hadi adds: “Maybe the only fabric product that people 
still buy directly from fabric sellers, is the fabric for chador11 because most women still sew their own 
chadors.” 
 Although drapers today do not enjoy the consistency of the professional group they had in the past, 
the heritage of their guild still exists. One of these heritages is the Drapers’ Hey’at in Tehran Bazaar 
(Hey’at-e Bazzaz ha), founded in 1883 CE/1300 AH. The full name this hey’at uses for itself today, in 
accordance with their constitution is: “Hey’at-e Jan Nesaran-e Hosseini Senf-e Bazzaz-e Tehran,” which 
literally means: “The Hey’at of the Devotees of Hossein [associated to] Drapers’ Guild of the Tehran 
Bazaar.” (Hey’at of the Devotees’ of Hossein [associated to] Draper’s Guild of the Tehran Bazaar 
8/21/1995) (Appendix A: Constitution of the Drapers’ Hey’ at) Which is also visible in their banner written 
in Persian (Figure 3). 
 
Figure 3. Banner of the Hey’at of the Devotees’ of Hossein [associated to] Draper’s Guild of the Tehran Bazaar, founded by 
1300 AH/ 1883 CE. October 3, 2018. 
                                                          
11 Chador in Persian, is a full-body-length fabric Muslim wear woman as an outer garment.  




 It has been said that Iranian society lacks continuity in different aspects, such as economic 
institutions, political authority, and social institutions; usually, a long-term continuity is rare. Homa 
Katouzian, who has written and discussed that Iran is a “short-term” society, believes; lack of legal 
frameworks to preserve accumulation is one of the reasons behind the discontinuity in Iran, which itself a 
reason for lack of development in the country (Katouzian 2004). Nevertheless, controversial theory of 
Katouzian can be challenged by the formation of institutions like the Drapers’ Hey’at. 
 It does not mean that this institution will disprove what he analyzed from the history of Iran, which 
in many senses is true, but it can be an excellent example to study how an independent, non-governmental 
organization had preserved its entity in such a country, Iran. In which politically had been unstable in the 
last two centuries, experiencing two revolutions in 1905 and 1979 and changes of three political 
establishments of Qajar and Pahlavi dynasties and finally the constitution of Islamic Republic. This 
durability gets even more impressive when noting that they had tensions with all three systems; tensions 
because of both their political activeness and political quietism. Hence, studying this case and answering 
the question of how they have been able to last this long, can be beneficial also for studying Iranian society 
and continuity of social institutions in societies with similar contexts. 
 One reason behind the durability of the Drapers’ Hey’at might be the kinship nature of the economy 
in the bazaar. There is a tight web of familial relations in the bazaar (Keshavarzian 2007). Therefore, over 
time, the professions of the bazaaris might have changed, but their relations have not; their attachment to 
the hey’ats where their fathers used to take them to, has remained untouched. 
 People who come to the Drapers’ Hey’at can have different kinds of ties with The Drapers’ Senf. 
Their ancestors might have been drapers, or they might have a draper in their relatives who invited them to 
join this hey’at. It means participating in the Drapers’ Hey’at today does not necessarily mean one is a 
draper or is involved in any field regarding selling fabrics. Regularly, attending in this hey’at mostly shows 
having ties with the older generation of the Drapers in Tehran bazaar. Nevertheless, still considerable 
number of active participants of this hey’at are involved in selling fabrics; in other words, they have 
continued their old family occupation. 
 Hey’atization 
The Drapers’ Hey’at is claimed to be the first hey’at of a kind in Tehran. This claim can be verified through 
interview documents of non-draper hey’ati activists such as Esmail Zaribaf (Zaribaf 2004), one of Bani 
Fateme Hey’at’s old members, also Hasan Rashidi, an experienced Tehrani eulogist. (Minaei 2016). Even 
in more research-based resources such as Floor (2009)’s Guilds, Merchants, & Ulama in Nineteenth-
century Iran, it has been mentioned that in 1907, the Drapers had the most popular processions in the bazaar. 




Here, I tend to call the process of founding a hey’at, “hey’atization”; because this process plays a vital role 
in the life of a social group. Hey’atization is a process in which a social group is born, and a process in 
which a group announces its existence. This is what scholars who have studied the bazaar, have stated with 
different words, as well; where Muharram procession was a way of representing a guild’s existence in 
bazaar (Thaiss 1973; Floor 2009; Kazemi Moussavi 2019). 
 Not only in the past but even today among the more religious sections of the Iranian society, 
founding a hey’at is a sign that a group announces its existence through that. As an example, many 
studentship hey’ats have been established, due to the role modern universities have played in the Iranian 
society–instead of the bazaars–in the process of the entrance of the youth into the broader society. In the 
past, when the bazaar used to be the center of the society, the youth used to enter the bazaar and work as 
apprentices hoping for progressing and getting higher ranks and more credit, while today, due to existential 
changes in the job market, university is a more appealing place for the youth to start their career. 
Nevertheless, still hey’ats matter, because the periodical nature of hey’ats is a chance for people to make 
long-lasting social relationships. 
 To have a better understanding of how “hey’ats” have shaped vast social relationship networks in 
Iran, statistics can be useful. “Today, Tehran hosts around 19,000 hey’ats, among which, 13,000 are 
officially registered”, says the head of religious associations and cultural centers of the Islamic 
Development Organization of Iran (Moammemi Moghaddam 7/21/2019). Also head of the council for the 
religious hey’ats of Iran says: “there are 92,000 active hey’ats across the country (Noshadi 9/9/2018). 
 In order to show the importance of hey’atization among asnaf (guilds), it is useful to make an 
example: In an unofficial internet blog, associated to exchangers’ community, an author expresses his regret 
that why their senf has not yet established a hey’at by their name, and he encourages his colleagues to gather 
and found one; 
The climax of the mourning of the Drapers’ Hey’at was when the story of Abdullah-Ibn-Hasan12 
was told. Of the main chants of those nights was “I am Abbas 13oh you play with the word of God, 
is this the way you treat us as guests?” Or “Oh alas, Oh Hossein, I have lost six brothers, I have lost 
Abbas the warrior (Hossein’s imaginary battle speech)” (Masjed-Jamei 2013) 
 
                                                          
12 Abdullah-Ibn-Hasan was the Hossein’s 13-year-old nephew who was martyred Karbala; one of most tragic stories 
of Karbala. 
 
13 Abbas ibn Ali (647-680) was the Hossein’s brother and his military commander in the Battle of Karbala. 
 




If we take a look at the history of lamenting and mourning ceremonies of Imam Hossein (as) we 
will notice that the people who founded hey’ats and Hosseiniehs were mostly business owners and 
guilds. The Iron Sellers’ Hosseinieh or Drapers’ and Shoemakers’ Heyat are fine examples. 
Now that we only have two weeks left until the start of Muharram, I humbly ask you this: Is there a 
strong will left in us Exchangers to set up a hey’at and in this Muharram month and chant “Hossein 
Hossein” in the Exchangers’ Heyat of Hosseini Mourners? 
If any of you is ready, let us know in the group so that god-willing we can start up the Exchangers’ 
Hosseinieh this year. 
Say it loudly now; “Ya Hossein” (Exchangers Association 2015). 
 Such an unfulfilled desire shows how the Drapers’ pioneering role in establishing a hey’at 
and their early hey’atization can be considered as a sign of their long-standing tradition, and a 
symbol of their history in having a consistent social group. 
 Furthermore, in order to show how hey’atization role-plays in giving a sense of collectivity to 
guilds, it is good to mention that those guilds who have old hey’ats, used to consider these hey’ats as their 
home. For instance, The Blacksmith Guild was also called the “Blacksmiths’ Home” (Haddad Khaneh), or 
the Drapers’ Guild, were also called the Drapers’ Home (Bazzaz Khaneh) (Mirza Ali Lavasani 2013; 
Rashidi 9/25/2017). This is in the same line with the studies of Floor (Floor 2009) and Rahmani (2018) 
which have shown how hey’ats are the revivals of the fotowwa associations; because hey’ats are spiritual 
circles that tend to strengthen ties between members of a particular profession and form a spirit of 
brotherhood among them. 
 Also, the history of the involvement of the Bazaar in politics shows how hey’atization is a process 
that initiates and encourages socio-political participation. Hey’ats from different social backgrounds have 
been highly influential in Iranian contemporary political movements, such as Islamic Revolution (Ghaffari 
Hashjin et al. 2013). Ashraf explains the political capacity of hey’ats in this way: 
Such pre-existing social networks and groupings could be activated by the bazaaris when the 
occasion warranted. They could thus easily mobilize the processions of mourners, feed large groups, 
and arrange congregational prayers. They possessed the capacity for mass mobilization, easily could 
channel mass action in the direction and at the time preferred by them (Ashraf 1988, p.543). 
 Hence it would not be an exaggeration if we conclude that hey’ats are like small-scale socio-
political parties, which, depending on the formation of their participants and their ideologies, they can 
represent and spread the words and voices of their members in the society, either through active political 
participation or disinterest in joining political campaigns. An excellent example of such transformation of 




a hey’at to a party is the case of the Islamic Coalition Association (ICA), which took the form of a political 
party after the Islamic Revolution of 1979, and now their official name is Islamic Coalition Party. First, 
was a coalition and political alliance of three hey’ats; two associated to two separate mosques, and one 
associated to a group of Isfahani residents of Tehran, who met Ayatollah Khomeini in 1963 and by his 
recommendation, they made a coalition to merge their powers and unite their political activities (Rahnema 
2008). 
Other old hey’ats of Tehran  
After the establishment of the Drapers’ Hey’at, many other guild-related hey’ats were established too, like 
the ones related to Haberdashers, Shoemakers, Cloth sellers, and the Blacksmith/ Ironmongers. Hey’ats of 
the guilds had occasional political activities, as well. Generally, the extent to which hey’ats of the guilds 
participated in the socio-political events was a variable of their time leaders and activists. After the 
establishment of the hey’ats of the guilds, hey’ats of the neighborhoods were also born, like the Pir-Ata in 
the Sirous district in the southeast of Tehran and Ghanat Abadis, “Ghanat Abadi ha” (associated to Ghanat 
Abad neighborhood in the south of Tehran). A newer generation of hey’ats, having roots in the Bazaar, 
born next. had more socio-political tendencies. Examples of such hey’ats are Bani-Fatemeh, Fatemiyoun, 
and ICA. Nevertheless, the degree of politicization in these hey’ats are not the same; while ICA has 
obviously participated in militant activities, the other ones have had less violent tendencies and some even 
had tendencies more toward semi-modern interpretations of Islam. The first two, Bani-Fatemeh and 
Fatemiyoun, were founded by high-rank bazaaris, those who wanted to represent an ideology between 
traditionalism and secularism, but far from fundamentalism. The third one, the ICA, was in favor of 
fundamentalism. The Ghanat Abadis’ hey’at, which was a hey’at of a neighborhood, representing 
javanmardi spirit of the neighborhood, had also political activity which was an outcome of the bravery 
attitudes that can be expected from a district with high degree of solidarity. 
 What are the Drapers representing? 
The history of the Drapers’ Hey’at which will be narrated in this study shows in the past, they had engaged 
themselves with politics in some politically chaotic periods, for example, in the Constitutional Revolution 
(1905-1911) and the uprising of 1963. Yet, later, they regretted their political activeness. Furthermore, the 
Drapers’ Hey’at have not tried to boost its political activities and avoided emerging as a political force in 
Iranian society. Due the fact that they have been the pioneer of Tehrani’s Muharram mourning culture, 
gradually they preferred to represent themselves as preservers of the authentic traditional mourning in 
Tehran. 




 There have been changes in the Muharram mourning rituals over the last 40 years (after the 
Revolution). The first phase of these changes was the influence of the Revolution and the War14 on the 
atmosphere of hey’ats, or let’s say, “politicization of Islam”, and the second phase was the effect of Iranian 
pop music15 on the Iranian Shi’a eulogy from 1990s- now; actually, the traditional style of the Mourning 
has changed profoundly. Either from bringing Imam Hossein’s spiritual message to the political contests 
and misusing it, or trying to attract the youth to mourning sessions via low level, superficial poems similar 
to the lyrics in pop music as well as the sensational beats. For a traditional fan of the Muharram culture, 
these changes can be seen as a form of deviation from its authenticity. Mazaheri (2008) and Rahmani (2014) 
have precisely discussed the changes mentioned above in the Muharram mourning rituals in Iranian post-
revolutionary society. Even these changes as much as refers to the youth’s practice of Muharram mourning, 
where youths blending Muharram symbols and procession with a fashionable street parade, has been 
described by an Iranian sociologist of Religion as carnivalization of Muharram in Iran.(Mohaddesi Gilvaei 
2018)  
Hamid one of my informants in the Draper’s Hey’at, told me, “If we invite Mahmoud Karimi16to our hey’at 
people will even fill streets close to our Hosseinieh, but we do not want it. We prefer to preserve the 
traditional style of mourning and chest beating”. 
 Hence the Drapers prefer not to follow the modern and creative models and patterns of mourning 
rituals and instead, to preserve what has been inherited from the past: The traditional style. The Drapers’ 
current principal eulogist is Haj17 Hossein Allameh. He is the son of Haj Mohammad Allameh, one of the 
most famous eulogists of Tehran from the 1960s to 1990s. Haj Mohammad Allameh learned eulogy from 
Haj Marzough himself; the Iraqi eulogist resided in Tehran between 1891 to 1950. So, the Drapers, hold a 
traditional way of eulogy, which has come directly from Iraq18 and merged with Iranian literature and 
traditional music and that has shaped the traditional style of mourning. 
                                                          
14 From 1989 to 1988 Iran and Iraq were in a war. Iran was using Muharram eulogies profoundly as a propaganda tool 
for mobilization of the voluntary forces. 
 
15 In the 1990s, pop music was allowed again to be presented in the public. 
 
16 Mahmoud Karimi (1968-) is currently one of the most famous eulogists of Iran. He is very popular and receives 
public impression. 
 
17 The tile of Haj in the Iranian Shi’a culture refers to someone who has performed haj pilgrimage. However, it is also 
used as a sign of crediting a person’s social reputation and status. 
 
18 Iraq hosts six shrines of Shi’a Imams, which are called Al-Atabat Al-Aliyat in Arabic, literally meaning “the sublime 
thresholds”. Accordingly, Iraqi Shi’a culture has an influential share in the broader Shi’a culture. 




 Therefore, the Drapers preferred to represent themselves only as Imam Hussain’s devotees and 
preservers of the authentic traditional mourning of their home city, Tehran. In which they have contributed 
a lot to the Muharram culture in Tehran, especially in the late Qajar era (1878-1922) and also during the 
reign of Mohammad Reza Shah Pahlavi (1941-1979), who allowed public performance of Muharram 
rituals, after years of banning ordered by his father, Reza Shah (reigned from 1925 to 1941). 
 So far, the emergence of the Drapers Hey’at, the first religious group of a kind in the Tehran Bazaar 
environment, representing bazaaris religious spirit particularly of the Drapers, has been discussed. It has 
bees stated how founding a hey’at can be influential for a group to represent itself in society. However, the 
extent that to which a hey’at turn to political activities becomes a controversial issue. The Drapers in spite 
of other examples of hey’ats, although had political experiences, decided not to show interest to politics 
anymore. Instead, they had decided to conserve what as an authentic Muharram mourning ritual they had 
tendency to. The next section will discuss the share of the Drapers in shaping such a traditional Muharram 
mourning culture. 
4.1.2 The Drapers’ Hey’at and the broader Tehrani community 
 
This section will show a greater picture from the religious activities in Tehran as much it overlaps with the 
life of the Draper’ Hey’at. In this sense, we will see how the Drapers were role playing as part of the Tehrani 
community and how their pioneering role gave them a chance to host famous figures of the socio-religious 
community of Tehran like preachers or eulogists. Their collaboration with the Drapers’ had given the 
Drapers a reason to be patron of Tehran’s traditions of Muharram mourning. 
 Typically, the Drapers’ Hey’at must have been founded by the drapers and represent them, but its 
history shows a different process. It is not only in the contemporary era that current generation in this hey’at 
is not necessarily working as fabric sellers; even, from the beginning, the Drapers’ Hey’at hosted different 
people from different jobs. Since this hey’at was the oldest one in the Bazaar, many other people from 
different social backgrounds have joined them, as well. Their mourning sessions, taking place in the 
Drapers’ Mosque, were very popular during the Constitutional Revaluation, took place between 1905 to 
1911. (Jamalzadeh 1954). According to the diaries of Ahmad Mahdavi Damghani19 (Mahdavi Damghani 
2018) Drapers’ Mosque’s sessions were among the most popular mourning sessions at nights of Muharram 
                                                          
19 Ahmad Mahdavi Damghani (1927-) is a distinguished scholar of Islamic studies. 
 




in 1950s, 60s and 70s; he has listed these sessions in the third place in his list, after the sessions of the 
Turks’ Mosque and Seyyed Azizollah Mosque, all in Tehran bazaar. 
 The Drapers’ Mosque, the home to the Drapers’ Hey’at, used to host influential preachers of 
Tehran. Seyyed Jamal al-Din Va'ez (1862–1908), was one of the prominent figures of the Constitutional 
Revolution, a preacher and a writer, who used to give speeches in the Drapers’ Mosque (Jamalzadeh 1954). 
Damghani (2018) states that in the 1950s, Hadi Moghaddas Tehrani, known as Haj Moghaddas (the man 
with white turban in figure 7 was the foremost preacher of the Draper’s Mosque, while in 1960s, Javad 
Managhebi had this role. Both had a privilege social character. Haj Moghaddas was one of the founders of 
Alavi school, a very successful private religious school that has been founded through efforts of the bazaaris 
and clergies of Tehran, the graduates of which became very influential figures; among them, Mohammad 
Javad Zarif20 and Abdolkarim Soroush21 are the most famous. Also Managhebi was a seminary and 
university graduate who was very well-known before the revolution of 1979. His controversial challenges 
with the revolutionaries had effects on the Draper’s Hey’at, which later in this chapter will be discussed. 
 The importance of the Drapers’ Hey’at for the broader Tehrani society can be understood in what 
one of my informants, Minou, belongs to a religious Tehrani family saying, “in the past, women from any 
social layers were attending Drapers’ Mosque’s session for healing.” This means how deeply this hey’at 
had roots in the Tehrani community and how it was being seen as a religious environment open to all, a 
place that although didn’t host a holy figure buried in its mosque, but the spiritual passion of its participants, 
had brought same spiritual atmosphere believers may expect from a shrine, a place that people can go to be 
healed. 
 The Drapers’ Contribution to the Heritage of Muharram Mourning of Tehran 
 The Drapers’ and Inviting Haj Marzough, Iraqi Shi’a Eulogist to Iran 
In each region of Iran, chest beating in Muharram has deep social roots, and different styles of chest beating 
exist today. In Bushehr, in the southwest of Iran, there is a rhythmic chest beating style, which is a mixed 
inspiration from the culture of African slaves and Arabs residents (Rahimi op. 2014). Also their form has 
been the subject of some documentary movies, like Nasser Taghvaei (Taghvai 1970)’s Arba’een 
documentary. Also in Yazd, a tradition of chest beating with sharp rhythm style still continues; their 
                                                          
20 Mohammad Javad Zarif (1960-) is the current Foreign Minister of Iran, in office since 2013. 
 
21 Abdolkarim Soroush (1945-) is a reformist philosopher. 




traditional chest beating attracts even foreign tourists and motivates them to watch it (IFP 10/9/2019). In 
Tehran, such a native tradition exists, as well. 
 For Tehranis, the Muharram mourning rituals in the Qajar era was mostly dependent on ta’zieh and 
shabih khani; chest beating existed, but it was very simple and was not the main part of the Mourning 
rituals. It was after the birth of the hey’ats that chest beating became more popular and common. The story 
of the Drapers' contribution to the emergence of Tehran’s style of mourning backs to the time that they 
were among the first groups having the concern to improve the quality of chest beating. They knew that 
chest beating needed to be improved. Hasan Rashidi (Rashidi 9/25/2017) states that the Drapers had 
traveled to Karbala in a group, and they had met a young Arab eulogist there; they had gotten interested in 
his singing style, and they asked him to travel to Tehran and stay with them. 
 The story of this Arab eulogist’s coming to Iran has been narrated differently by hey’atis of Tehran. 
This is the first brick of what has been founded later as the chest beating tradition in the capital, so everyone 
has tried to narrate it based on what he has heard. Babak Minaei (2016)’s Haj Marzough, is a portrait 
documentary, dedicated to the story of the migration of this eulogist to Tehran. Hamid, one of the informants 
from the Drapers’ Hey’at narrates the story like this: “The Drapers had this concern to have authentic 
rhythms in their chest beating style. Haj Ahmad Nazem (in the figure 4 the man specified with number 
one), one of the main figures of the Drapers’ Hey’at from the early years of it and the first organizer of the 
Hey’at, traveled to Karbala and asked a young talented Iraqi eulogist, Mohammad Marzough-e Arab-e 
Haeri22 later became known as Haj Marzough (in figure 4 the man specified with number two), to come to 
Iran and teach the Drapers how to have authentic chest beating; the way Shi’a Arabs authentically 
performed it in Iraq. 
                                                          
22 “Haeri” refers to people, originally from Karbala city. 





Figure 4 . Haj Ahmad Nazem (1) and Haj Marzough (2) in the Draper’s Hey’at in 1878 ([Early years of Drapers' Hey'at] 1878) 
 In the beginning, Haj Marzough was hesitant to leave Karbala city, where his beloved Imam 
Hossein has buried, but finally he accepts and migrates to Iran. Once he migrates to Iran, not only the 
Drapers but also other famous hey’ats such as Pir-Ata and Bani-Fatemeh have been benefited from his 
service in Iran. (Minaei 2016) Bazaaris maintained Haj Marzough’s expenses up to his death in 1950, and 
he resided in Iran and trained a generation of eulogists that they have found the stones of the traditional 
eulogy in Iran, which today’s eulogy have developed on their shoulders. (Rashidi 9/25/2017) Haj Hossein 
Sorbi, Haj Mohammad Allameh, Haj Akbar Nazem Ghanat Abadi, Haj Mohammad Ali Eslami, are among 
the famous eulogists who learned eulogy from Haj Marzoogh’s style. 
 In the past, the rhythm of chest beating in Tehran was very simple, and through teachings of Haj 
Marzough, it has progressed. The vital contribution of Haj Marzough is that he has tried to mix the Iranian 
poems and styles with what he brought from Iraq as organized style of chest beating. In Tehran before Haj 
Marzough’s entrance the rhythm was consisting of three beats with only one hand beating the chest without 
any change to the rhythm. However, he trained hey’atis to make a balance between the start of the chest 
beating and its end. He taught them how to start from a slow rhythm background singing, called vahed 
(literally unit), and then to faster rhythms, which makes the atmosphere more sensational. This transition 
between the rhythm usually performs by the help of nazem literally organizer who is in harmony with 




eulogist and knows the rhythms. The organizer changes the beat of chest beating according to eulogist 
performance, and the audience repeats his rhythm of chest beating. (Minaei 2016) 
 Haj Marzough wasn’t a seminary educated person, but he had taken some lessons in seminary and 
started wearing a small turban (like clergies) since he settled in Iran. When the Drapers brought him to Iran, 
newspapers of the time wrote: “They (hey’atis) have brought a counselor for chest beating! [In the time that 
advisors were coming to Iran to help the country in different technical majors].” says Hamid. It shows how 
the Drapers’ decision to bring Haj Marzough was seen strange by others, but in the end, they succeeded in 
developing the quality of religious sessions through his efforts. 
 Chahar Payeh Khani tradition 
One of the traditions that Haj Marzough and the Drapers founded is called Chahar Payeh Khani, literally: 
“performing on stool.” (Figure 5) In which the eulogist stands on a stool and performs for the audience who 
have circled him. This tradition is still going on in the Tehran Bazaar and has remained as one of the rituals 
of the capital. The central place that Chahar Payeh Khani style as a tradition took place is in the Hajeb al 
dolleh Timcheh23 during the Muharram days, in which most of the old hey’ats of Tehran not just from the 
Bazaar’s guilds but also from outside Bazaar, gathering together, particularly in the Ashura Day. Different 
hey’ats have their own eulogists, and they take turns singing in the Ashura Day. 
 
Figure 5. Chahar Payeh Khani ritual in the Hajeb Al-Dowleh Timcheh (Darvishi 2018) 
 Moslemieh 
                                                          
23 Timcheh is a structure inside a bazaar. It is “A building with a covered central common space, in 
which specialized functions, such as wholesale, workshops, commercial offices, and storehouse are located.” 
(Yadollahi 2017, xiii) 




Once Imam Hossein accepted the invitation of Shi’a community in Kufa to move there and continue his 
opposition to Yazid, first, he sent an ambassador, his cousin Muslim-Ibn-Aqil to make sure about the 
invitation. The Imam received a positive mail from his ambassador, but after he began his journey to Kufa, 
people of that city betrayed Muslim, and he was killed by the authorities of the town who were preparing 
themselves to confront Hossein’s uprising. The tragedy of the martyrdom of the Muslim, which took place 
on the 9th of Zilhaj, 60 AH (13th of September, 680 CE), is the prelude to the main tragedy of Karbala that 
starts 21 days later, from the first day of the Muharram month. 
 Hence the Tehrani hey’ati community, had founded a tradition of welcoming Muharram month, at 
the time Muslim has been killed being called Moslemieh, by gathering in the Shah Abdol-Azim Shrine in 
the Rey city in south of Tehran24. This tradition still continues; the Drapers participate, as well. It is less 
popular between ordinary people, but it has become like a tradition for the hey’atis of Tehran to prepare 
themselves for Muharram. Haj Marzough and the Drapers were among the founders of this tradition in 
Tehran (Minaei 2016). 
 “Naming Muharram Days” Tradition 
There is another tradition that was founded during the time Haj Marzough was preaching for the Drapers. 
According to this tradition, each day of the first ten days of Muharram month (till Ashura day) is named 
after a remarkable figure who lost his life in Karbala. Later, this tradition was spread all over the country, 
and the eulogy culture has organized and developed based on this order and names of days. As an example, 
in almost all hey’ats, the sixth night of the Muharram is the night of mourning for Qasem, the nephew of 
Imam Hossein or the last day (the 10th of Muharram or Ashura day) is named after Imam Hossein himself. 
 In this section, we reviewed how the Muharram mourning rituals in Tehran have a social 
background in which the Drapers had a contribution to it. Also their social role regarding the importance 
of the people who had participated in their sessions has been mentioned. The next session will take a look 
inside the Drapers to see what heritage they had made inside their group. 
4.1.3 The Costumes of the Drapers’ Hey’at, from the Past to the Present 
  
The Drapers, during their 140s history, had produced tradition and costumes that can be considered as their 
heritage. This section studies them.  
                                                          
24 Rey City in the south of Tehran, was one of the centers of Shi’as in Iran, before the spread of this branch of religion 
across the country in Safavid era. 




 Special Traditions of the Hey’at 
Floor explains the role of costumes for the guilds in Iran and how these costumes became a part of their 
collective identity: “The butchers were accustomed, when meat was cheap, to announce this fact by burning 
fat in front of their shops, to customers that meat war practically for taking. The bakers had a similar custom 
of lighting lamps when bread was cheap” (Floor 2009, p.129). A similar thing can be seen in the rituals of 
the hey’ats of asnaf. The special traditions of each hey’at, apart from what they have in common with 
others, can give them a sense of differentiated collective identity.  
The different traditions of the Drapers have been portrayed by memoirs commemorating old Tehran’s 
spiritual atmosphere. As an example, Ahmad Masjed-Jamei, a reformist politician, published his memories 
from the Drapers’ Mosque his childhood in the 1960s, in Shargh newspaper as this; 
During the nights of Tasu’a and Ashura, this ceremony would go on till midnight, and the elders 
would remind others to be careful not to miss the morning prayer. In the early morning, it would all 
start over again. The climax of the mourning of the Drapers’ Heyat was when the story of Abdullah-
Ibn-Hasan25 was told. Of the main chants of those nights was “I am Abbas 26oh you play with the 
word of God, is this the way you treat us as guests?” Or “Oh alas, Oh Hossein, I have lost six 
brothers, I have lost Abbas the warrior (Hossein’s imaginary battle speech)” 
He continues adding that; 
They would provide food in big steel trays that were each for three or four people depending on the 
guests. Adas Polow27 or Gheyme 28poured on rice were two of the usual dishes served on those 
nights. There was no bigger chest beating ceremony or large flags and alams 29 on the eleventh night 
anymore. Everyone was in a state of grief and sadness. Everything was over. They would walk in 
the Bazaar either in groups or alone without wearing shoes and would put some wet mud on their 
heads and black shirts, looking like a defeated army, and they would whisper chants and lyrics to 
themselves” (Masjed-Jamei 2013) 
                                                          
25 Abdullah-Ibn-Hasan was Hossein’s 13-year-old nephew, who was martyred in Karbala; his story, one of the most 
tragic stories of Karbala incident. 
 
26 Abbas ibn Ali (647-680) was Hossein’s brother and his military commander in the Battle of Karbala. 
 
27 “Adas Polow” is steamed rice with lentil and fried ground meat. 
 
28 “Gheyme” is an Iranian stew, used as dressing for steamed rice. 
 
29 “Alam” is one of the symbolic objects of Muharram mourning culture, used in Muharram processions by a hey’at 
or dasteh (Mohadessi 2012, p.396).  




 What Masjed-Jamei portrays from Mirza Mousa Mosque, which before the revolution of 
1979 was the home of the Drapers’ Hey’at shows their significant role in the Muharram mourning 
atmosphere in the capital. Drapers, such as Javad and Hasan say that in their childhood, the 1960s, 
in the courtyard of the mosque there used to be Shabih Khani as well. 
 Also, the characteristic of chest beating performance among the Drapers is unique. As an 
example, in the Drapers’ Hey’at once the atmosphere of the session becomes more sensational, the 
increase of the beats will not be controlled by the eulogist, something that is entirely under the 
control of the eulogists in other typical Muharram sessions. Even, in the Drapers’ Hey’at, during 
the session while the eulogist is performing, some of the audience cut the performance of and take 
control of the session, then the population in the session accompany them by repeating what they 
say and all start chest beating without caring how the eulogist is trying to make order. One watching 
from outside might think there is nothing in order there, but the reality is; these breaking rules are 
a part of their religious performance. Everything is under control of the organizer of the hey’at, the 
nazem, who has control over eulogist and other active participants. 
 The Organizers (Nazem Ha) 
In the discussion about changes in the eulogy, the role of the organizers of the mourning sessions has already 
been mentioned. The position of the organizer is something general, in almost all hey’ats, from small ones 
in neighborhoods to the bigger ones, like the hey’ats of the guilds. In the Drapers’ Hey’at, from the first 
day, this position has been institutionalized, in which the role of nazem has been inherited in a family from 
one generation to another. In other words, they had the responsibility of keeping order of the Hey’at. 
 One of the founding members of the Drapers’ Hey’ats, as mentioned before, was the Haj Ahmad 
Nazem Bokaei. He appears in picture 5. His surname is Nazem Bokaei literally means organizer of the 
crying [for Imam Hossein]. In a way, his surname represents his inherited family job in hey’at. Descendants 
of him up to today had the same traditional role of organizing the sessions, leading the start and end of the 
sessions, and bringing order to the hey’at. After Haj Ahmad Nazem, his son Mahmoud (figure 6, 7) then 
his son Ahmad (figure 6, 7,8) had the positon of Nazem. Currently Mohsen is the Nazem, and after him his 
son Mahdi will keep the position in the Drapers (Nazem Bokaei 2019). 
 The Drapers’ Traditionalism Represented in Their Pictures 
“As art historians Mieke Bal and Norman Bryson (Rose 2016) say in their defense of semiology, ‘Human 
culture is made up of signs, each of which stands for something other than itself, and the people inhabiting 




culture busy themselves making sense of those signs.” It is possible to track these signs in the Drapers photo 
albums. 
 Every single member of the hey’at has a role which is represented in their hand-gestures in their 
annual photos. In all photos of hey’at the Nazems are at the center (figures 6, 7 and 8). They have closed 
their hands into their chests. Remarkably in figures 7 and 8 one can see the forthcoming Nazem: Ahmad is 
showing the same gesture as his father, Mahmoud Nazem. Through the gesture, the nazem announces his 
role to record it in the images, preserving to show it to the future generations. From 1877 to 1989, after 122 
years this gesture of the nazem has continued. It seems they intended to remind the audience their unique 
role in the Hey’at. The visual archive of the Hey’at is something more than mere representation of a moment 
in the history of the establishment. The archive has the social function of establishing each family’s 
authority in the social group. It is a representation of the power-relationships amongst the members. 
 Pictures show other gestures as well, such as figure 9 which shows two persons, the first in the 
middle of the picture holding his right hand close to his ear. This is a symbol of his role as a eulogist. Also 
two individuals at the right side of the picture are holding a kettle and teacups showing their responsibility 
in offering tea in the Hey’at. Also ordinary members appear in the picture. For example, the circled person 
at the top of figure 9 who has held his hands close to his chest, is showing his role as a chest beater. It is 
also a sign of showing respect to Imam Hossein. 
 In general, it can be concluded that the pictures were more or less playing a role as part of their 
ritual. In pictures, they could record one image from the days they have been collaborating together. In a 
way, the modern photography technology has enriched the rituals of Muharram in the Bazaar. The modern 
technology has constantly turned into an element in the rituals and social relationships of the members of 
the hey’at and reinforced the existing traditionalism and power-relationships behind the scene. 
 Figure 8 taken in 1989 shows the Nazem at the center of the picture, showing a meaningful gesture 
that represents his role in the Hey’at. While others do not show differentiate gestures, it seems it is only 
between the Nazems, that through the institutionalization of their role, they could transfer such delicate 
points, which are like a secret code. The Drapers’ I talked to, said this photo shooting took place each year 
in the last day of the 12 continuous days of mourning in the Muharram month. The people in the picture 
are the members of the hey’at, those who have collaborated to hold the sessions, not the typical audience 
of the sessions. 
 





Figure 6 . Haj Ahmad Nazem, the First Nazem, in the Drapers’ Hey’at, 1877([Early years of Drapers' Hey'at] 1877)  
 
 
Figure 7. Haj Mahmoud Nazem (the Circled Person in the Second Row) and His Son, Ahmad (the Circled Person in the Row 
Above), in the Drapers’ Hey’at, Communal Photo, Probably 1950 ([A communal photo of Drapers' Hey'at] [ca. 1950]) 





Figure 8. Haj Ahmad Nazem (the Circled Person in the Second Row) and other Members of the Draper’s Hey’at 1989 
([Communal photo of Drapers' Hey'at members in 1989] 8/15/1989)  
 
 





Figure 9. Photo Gestures in the Annual Pictures, the Drapers’ Heyat, 1940 ([Communal photo of Drapers' Hey'at in 1940] 1940) 
 Symbolic object 
For chest beating, due to the role individuals play, objects usually have less importance in comparison to 
other Muharram rituals that are symbolic object-based, such as the palm for Nakhl Gardani (carrying the 
palm), or customs for ta’zieh (passion play). 
 Nevertheless, small objects as symbols existed among the Drapers’ Hey’ at. Figure 10, one of the 
oldest pictures of the Drapers’ Hey’at that the exact date is not mentioned, but noting the clothes, it should 
be in the late 19th century, the first decades from the establishment of the Hey’at, shows a kotal30. In the 
next figure 11, a similar object can be seen in the left margin on the corner, as a symbol of the Hey’at, 
placed in the courtyard of the new home of the Drapers, the Hosseinieh 
                                                          
30 “Kotal” is also one of the symbolic objects of Muharram mourning culture, used in Muharram processions by a 
hey’at or dasteh (Mohadessi 2012, p.396).  





Figure 10. Communal Photo of the Drapers, Late 19th Century, Qajar Era ([Drapers' Hey'at in Qajar Era] n.d.) 
 
 
Figure 11. Inside the Draper’s Hosseinieh, at the Entrance of the Shabestan, a Kotal Is Placed as a Decoration, Circled on the 
Top Right Corner of the Photo. April 27, 2019. 
 Clothes and social changes 
In the answer to the question of what happened to the special dress that the Drapers used to wear, like in 
figure 12, Hamid said: “These clothes which could bare the chest for the chest beating were put aside by 
the Drapers, because gradually women were commuting more in the society and wearing such a cloth wasn’t 
modest”. Comparing figures 12 and 9 we can see how in 1878 the number of people with semi-naked 
clothes is much more than the picture taken in 1940. 





Figure 12 . A Picture of the Draper’ Hey’at from Qajar Era; Chest Beaters Wearing Semi-Naked Cloths([Early years of 
Drapers' Hey'at] n.d.)  
 Casual clothes 
Among causal clothes, hats had an identical and social meaning in the past. According to my informant 
Hamid, long hats meant the person works for the government, while the combination of mantle and a small 
turban referred to merchants of the bazaar and clergies. In the past, clothes of the clergies [who have kept 
their dressing style] and normal bazaaris were very similar. They had similar mantles, but the bazaaris 
would wear smaller turbans in comparison with the ones clerics would wear. Describing the clothes of 
merchants, Hamid says: “Some of the bazaaris who were rich enough to go for Haj pilgrimage, used to 
wear a special cream color turban with the design of small flowers on it (figure 13). 





Figure 13. Related to Hajian Family, One of the Founders of the Draper’s Hey’at, 1905 ([Hajian family with traditional dressing 
in Qajar era] 1905) 
 This part showed the Drapers had contributed to the Muharram mourning traditions; and also 
generated costumes that give them a differentiate collective identity. Then as a group, patron of the 
traditions, their relation with their home, a place that their memories have been shaped on that, can be the 
top list of what they are attached to; what they may like to conserve. The next part will explore the Drapers 
relation with their former home, the Mirza Mousa Mosque or the Drapers’ Mosque. 
4.2 Mirza Mousa Mosque, or the Drapers’ Mosque 
 
This part will tell the story of the Drapers’ Mosque, the Mirza Mousa Mosque. It aims to show how the 
Drapers have gradually rooted there and perceived it as their home. Also, it shows how they made 
attachment to this place, how their memories shaped there, and how their collective identity grows upon it. 
 The Drapers’ Hey’at’s home from 1941 to 1981 
A significant chapter of Drapers’ Hey’at’s life, in which this study seeks to focus on, is their attachment to 
the physical structure of the Bazaar. Their history has been intertwined with a historical mosque in the 
Tehran Bazaar, Mirza Mousa Mosque, which was also called as “The Drapers’ Mosque”; older bazaaris 
still call it by this name (Hosseini 2/8/2006). In the early years of the Drapers’ Hey’at, their sessions used 
to take place in the houses of different members; this period was between 1878 to 1934. From 1934 to 1941, 




Reza Shah Pahlavi (reigned from 1925 to 1941), who had anti-Islamic tendencies, Muharram mourning 
rituals were being banned. Rarely in houses, it was continuing. This ban continued till the end of the Reza 
Shah reign in 1941. From 1941 to 1981, Mirza Mousa Mosque became the home for the Drapers’ Hey’at 
sessions. Then three years after the Islamic Revolution, revolutionary forces took control of The Drapers’ 
Mosque. The displaced Drapers who had lost their heritage and home, experienced some years of 
homelessness until they built a new home. To tell the story of this Mosque, first the major Mosques of the 
Bazaar with significant social roots will be mentioned. Then the story of the Drapers and the Mirza Mousa 
Mosque will be narrated after. 
 Mosques of the Bazaar 
Mosques are integral parts of Islamic bazaars. Due to the interrelation between bazaari sub-culture and 
Islamic beliefs, the bazaaris are very interested in founding mosques which under Islamic quotation, 
regarded as an excellent example of baghiat salehat, meaning “the good deeds one leaves as heritage.” 
Rather than those mosques that grand bazaaris decided to build under endowment legal frameworks, kings, 
ministers, influential clerics, and other non-bazaari figures, used to build mosques as good deeds left as 
heritage from themselves, which also keeps their names alive, even after their death. Since the Bazaar was 
the center of life in Tehran, in the area of it, there are number of mosques that have been founded by famous 
figures; the Shah mosque (now Imam Khomeini Mosque) and Sepahsalar Mosque (now Shahid Motahari 
University), are the most famous examples of the mosques being founded by notable figures in Tehran. The 
foundation of the first one, the Shah Mosque, started by Fath-Ali Shah Qajar (reigned from 1797-1934) but 
finished in the Naser-Al-Din Shah Qajar’s era (1848-1896) and its former name, “the Shah” or “Soltani” 
Mosque, refers to the Shahs of Qajar. The Second one, Sepahsalar Mosque, was founded in 1879, in the 
memory of the late minister of Qajar era, Mirza Hossein Sepahsalar, who started constructing it but wasn’t 
alive when the construction was finished. 
 Mirza Mousa Mosque/The Drapers’ Mosque 
One of the Bazaar’s most famous mosques is the Mirza Mousa Mosque, or as local bazaaris call it, “Amiz 
Mousa,” spoken short form for “Agha (Mister) Mirza Mousa.” Mirza Mousa Mostofi Tafreshi (1784 -
1865), was one of the prominent ministers of Naser Al-Din Shah Qajar (1848-1896). He used to hold the 
title of “deputy” in governing Tehran. A number of public places have been built by him as public 
beneficiary places, such as Mirza Mousa Ab Anbar (water reservoir), near Seyyed Esmail’s Shrine in 
Tehran, and more famous one, Mirza Mousa Mosque, located in Pelle Norouz Khan alley in the north of 
Tehran Bazaar, close to Naser Khosrow street (Rashidi and Ghanbarian 2019). (figure 14) Although the 




exact date of the completion of this mosque is not definite, it is believed to have been registered as an 
endowment in 1860 (Ganjnameh: The Encyclopedia for Iranian Islamic Architecture works) 
 This mosque has a unique location: In one sense, it is near Jameh Mosque, the most historical 
mosque of Tehran, and in another sense, it is close to Naser Khosrow street which hosts Shams-ol-Emare, 
one of the main buildings of Golestan Palace, the center of ruling of its time (1796-1925, Qajar dynasty). 
(Figure 14) This strategic position of Mirza Mousa Mosque helps to understand why the Drapers were 
feeling proud of having their name on it. The Drapers’ adherence to this mosque was publicly accepted 
among the bazaaris, and Mirza Mousa Mosque was commonly called The Drapers’ Mosque (Hosseini 
2/8/2006). This adherence of a social group to a mosque is an issue that few other places continue to have 
in the Bazaar area, Sheikh Abdolhossein Mosque, which is famous by its association to the Turk (Azeri) 
community in the Tehran Bazaar is another example. Unlike the adherence of the Drapers to Mirza Mosque, 
which has been interrupted in the post-Islamic Revolution era, the reputation of Turks’ Mosque still 
continues. 
 
Figure 14 . Location of the Mirza Mousa mosque in the map of the Tehran Bazaar([Tehran Bazaar] n.d.)  
 
 




 Structure of the Mosque 
The main spaces of the mosque are three halls, called “shabestan,” the southern, western, and northern, 
alongside the courtyard that includes a pool in the middle. Figure 15 is the Map of the first floor of the 
Mirza Mousa Mosque, presented by Cultural Heritage Office of Tehran province. I have rotated the map to 
left to adjust it with geographical orientations. The main entrance of the mosque is on the eastern side. The 
solon at the bottom of the plan is the southern shabestan, in which 15 columns are visible. In the following 
section, the importance of these 15 columns will be discussed. 
 
Figure 15 . Map of the first floor of the Mirza Mousa mosque.(Cultural Heritage Office of Tehran Province 2004b)  
 Evidence of the name of Drapers’ Mosque 
Searching the name of The Drapers’ Mosque (Masjed-e-Bazzaz ha) on the internet will provide tens of 
references to this name, which shows how The Drapers’ Mosque wasn’t a simple naming inside the circle 
of the Drapers themselves, but a verified fact among different social groups. It is even more impressive 
when, in the historiography documents close to the narration of revolutionaries, such a name (the Drapers 
Mosque) has been mentioned. As an example, Ezat Shahi, a famous revolutionary figure, close to 
Mo’talefeh party or Islamic Coalition Association, who were revolutionaries coming from lower layers of 
the bazaar (Keshavarzian 2007), has mentioned the name of the Drapers’ Mosque in his diary (Kazemi 
2006). 




 The Drapers’ Mosque and the Constitutional Revolution 
Mirza Mousa/The Drapers’ Mosque, as one of the historical mosques of Tehran, also has footprints of the 
Constitutional Revolution of Iran, from 1905 to 1911, on it. One of the main events that finally led to royal 
proclamation of Mozaffar Al-Din Shah (1896-1907), affirming Constitutional Monarchy, happened right 
in front of this mosque. It has been said that crowds of people mourning and protesting for the murder of 
one seminary student, Abdolmajid, were shot by governmental forces in front of this mosque. Between 12 
to 100 people were killed in that incident, which was the deadliest, before the royal proclamation of 
Constitutional Monarchy by the Shah (Cultural Heritage News Agency; Hosseini 2/8/2006). Also Seyyed 
Jamal Al-Din Va'ez (1862–1908), one of the influential figures in Constitutional Revolution, was a preacher 
and writer who used to give his speeches in The Drapers’ Mosque (Jamalzadeh 1954). 
  The Drapers’ Hey’at’s Attachment to the Mosque 
As Halbwachs says, “a place a group occupies is not like a blackboard, where one may write and erase 
figures at will,” rather “place and group have each received the imprint of the other.” (Halbwachs 1980, 
p.130) This is what the story of the relationship between the Drapers’ Hey’at and Mirza Mousa Mosque 
tells, as well. As Hadi one of my informants in the Hey’at says: “We [the Drapers] have many memories 
buried in Mirza Mosque; it was a place between our homes and stores. In the past, homes were close to the 
bazaar. We used to go there a lot”. 
 Habib, an old man in his 60s, narrates how he remembers the sessions of the Drapers’ Hey’ at in 
the Mirza Mousa Mosque; he says they have memories with all details of the mosque. The bazaaris in 
Muharram days used to go to mourning sessions early in the morning before they go to their stores; so, 
members of the Hey’at, would prepare bread and cheese as breakfast votive to receive them. Habib 
describes details of the architecture of Mirza Mousa Mosque, where their memories of working together 
with other hey’atis took place. 
 The way the Drapers’ explain their memories of Mirza Mousa Mosque, shows how the place is the 
bearer of the collective identity of their group. Architecture has the capacity to fix the collective memory, 
because events experienced by a group can be memorialized in a monument. Halbwachs’ notion is that, 
memories will survive over long periods of time, only if they are mapped in urban topography. (Bilsel 
2017). In this sense, the Drapers see their memories pinned to the structure of the Bazaar, and Mirza Mosque 
or The Drapers’ Mosque, in particular. 




This issue, the deep dependency of the Drapers style of the mourning with the structure of the Mosque, can 
also be tracked in Masjed-Jamei’s memoir which has been quoted once before; he describes his childhood 
memory from this mosque as this; 
“Mirza Musa Mosque had a main shabestan31 that faced the Qibla, and it had a relatively big 
courtyard with a small pool in the middle. During Muharram month, they would put a roof over the 
courtyard and also cover the pool. Jama’at prayers32 would be performed in the shabestan and 
lectures and mourning ceremonies would be held in the courtyard. They would separate the 
courtyard into two parts; the northern part, connected to the main shabestan was for the men. Next 
to this part, was the pantry with its big samavars. The sounds of the glass teacups and the steam 
from the samavars would fill the space and create a lively atmosphere. The southern part was for 
women, who would use the short roof of the southern shabestan, as well, and sit on the covered pool. 
he continues by adding that;  
When the lecture was over, the eulogy and chest beating would start and the mourning ceremony 
would come alive. Women would leave and go back to the shabestan, leaving all the courtyard 
empty to the chest beaters. Others would stand around them and the chest beaters who were so deep 
in their mourning, would go around the pool, separated into two groups sometimes, coming together 
again and would hit themselves on the head and chest saying: “Oh Hossein, oh Hossein, Alas! “ 
(Masjed-Jamei 2013) 
Masjed-Jamei’s memoir shows not only for the Drapers but also for other Tehranis, the Drapers Mosque 
had a unique share in their memories from Muharram rituals in the capital. The Mosque was the bearer of 
the intangible heritage of the Drapers, the way they were performing the ritual.  
 
 Also, the memories that Drapers narrate about the history of the Drapers’ Hey’at in Mirza Mousa 
Mosque shows a different image of the old Tehrani way of Mourning in Muharram, which was common in 
Qajar era. The way Muharram mourning rituals have been developed firstly from the spreading of ta’zieh 
in different layers of society is trackable in their memories. They explain that in the old years of Drapers’ 
presence in the Draper’s Mosque, the tradition of Shahih Khani was part of the mourning tradition. In this 
tradition, horses, players and all utilities needed for the passion play were coming to the Drapers’ Mosque, 
and the ritual wasn’t only consisting of Rowzeh Khani, preaches, and chest beating as it is common today 
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32 Jama’at prayer is a Congregational Prayer which has more spiritual value than praying by oneself. 
 




between hey’ats. These memories show that the place is also important in revisiting the history of Muharram 
Mourning traditions in Tehran, of which more play-based, visuals rituals like the ta’zieh and Shahih Khani 
have been transformed into more oral traditions like Rowzeh Khani, preaches, and chest beating. 
 About the relationship between Drapers and the mosque, another issue that is worth highlighting, 
is the fact that, after a long period that Drapers have been using the Mosque as their home, they have shaped 
a sense of commitment to it. In this sense, according to them, they have provided any financial and 
maintenance needs of the mosque, from installing new heating systems to replacing tiles and buying carpets. 
Although the concept of waqf is about making a place for public benefit, this identity that a public place 
gains through social attachments, makes the legal aspects of a public place controversial. The Drapers, in 
this sense based on law can have no claim over the ownership of the Mosque. Although publicly their right 
over the Mosque has been taken for granted, they couldn’t secure their legacy in the Mosque. 
 The second part studied how the Drapers have gradually perceived the Mirza Mousa Mosque as 
their home, how their heritage and the heritage of the Mosque has been intertwined, and also, how this 
adherence to the Mosque was being publicly accepted. Nevertheless, aftermaths of the Revolution of 1979 
led the Drapers to leave the place. The next chapter will investigate what background paved the way for 
their displacement. 
4.3 Drapers, Revolution, and Displacement 
 
 Early Drapers and Pro Constitutionalism 
 The Drapers and the 1963 Uprising 
 The Drapers and the Revolution of 1979 
 
The third part will explore highlights of the Drapers’ engagements with politics. The Drapers’ different 
history of having a tendency toward particular movement while not toward another, shows how the bazaar 
in spite of a wholeness, consists of different groups with different backgrounds, social statuses, and 
ideologies. The confrontation of the Drapers with other groups is the background to the final displacement 
of the Drapers from their associated mosque and hence, heritage loss. 
4.3.1 Early Drapers and Pro Constitutionalism 
 
Mousa Haghani (Haghani 2003) who has published a visual article about old hey’ats of Tehran, mentions 
the following names as the founders of the Drapers’ Hey’at: Haj Abd ol-Khalegh Bazzaz Tehrani, Haj 




Sha’ban Ali, Haj Mirza Agha Hariri, Haj Sheikh Ahmad Bokaei (Nazem), Haj Mohammad Taghi 
Bonakdar, Mashhadi Mohammad, Haj Karbalaei Azim, Haj Ali Sarpoulaki. Among these figures, it is 
interesting to highlight Haj Mohammad Taghi Bonakdar who was the head of the Drapers’ Guild in his 
time. Bonakdar, whose family name literally means “the whole seller,” besides his position between the 
Drapers of the Bazaar, was an influential figure in politics, as well. He was one of the activists in the 
Constitutional Revolution took place between 1905 and 1911, and later, a member of the first Majlis 
(parliament) from 1906 to 1908. He was the organizer and funder of taking sanctuary in the British Embassy 
in Tehran (a very remarkable event that helped pro-constitution forces achieving their demands), and 
because of his role in this event he became famous as Haj Mohammad Taghi “Sefarati” meaning “the 
embassy guy”. It has been said that Haj Mohammad Taghi Bonakdar was among the most influential 
merchants who supported the Constitutional Revolution. (Atabaki 2016; Katouzian 2006) Also Haj Ali 
Sarpoulaki was among the merchants of bazaar who has joined sanctuary in the British Embassy. (Bonakdar 
Tehrani 2007) 
 Figure 16 shows him preparing food for protesters in the British embassy, figure 17 shows him 
being arrested by the government forces during the Constitutional movement, while figure 18 shows him 
in his middle ages in the Draper’ Hey’at and the figure 19 shows him at the time he was very old, in the 
Draper’ Hey’at. 





Figure 16 . Haj Mohammad Taghi Bonakdar (the Man Standing at Left Center) Preparing Food for Strangers at the British 
Embassy, Early 20th Century (Sevruguin n.d [1906]) 
 
 





Figure 17 . Haj Mohammad Taghi Bonakdar, Among the Arrested Revolutionaries in Bagh-e Shah, Tehran, Early 20th 
Century.(Osara-ye Bagheshah, Shomare-ye 21 Haji Bonakdar [Prisoners of Bagh-Shah, No. 21 Haji Bonakdar] 1908)  
 
 
Figure 18. Haj Mohammad Taghi Bonakdar and the Drapers’ Hey’at, Early 20th Century. ([Communal photo of Drapers' 
Hey'at] 1922) 






Figure 19. Haj Mohammad Taghi Bonakdar and the Drapers’ Hey’at, probably 1950. ([A communal photo of Drapers' Hey'at] 
[ca. 1950]) 
 The classic studies conducted on the Constitution Revolution shows that, not only these figures but 
also the whole draper’s guild were key players in protests of the bazaaris in the Constitution Revolution. 
Ahmad Kasravi (Kasravi 1940) mentions the presence of the Drapers as the leading group who took 
sanctuary in the British Embassy, and Nazem-ol-Eslam Kermani (Kermani 1979) states that the Drapers, 
together with the exchangers (Sarraf ha) community, were the main groups of the bazaaris heading to the 
British embassy for taking sanctuary. 
 Nevertheless, this political activism wasn’t a pleasant experience for them. Haj Mohammad Taghi 
Bonakdar’s nephew, Hossein Bonakdar Tehrani, quotes what he has heard from him: 
He called [Haj Mohammad Taghi talking to Hossein’s elder brother Mahmoud], “Mahmoud, politics 
is not for you. Go pursue your own business. I sacrificed my life for politics; lost my money and my 
image. I’ll be remembered infamously in history. Politics isn’t for you. You’ll get behind in your 
business. In this country, politics is useless. Politics needs someone who is made for it. This isn’t 
London, Paris or the States. Politics requires planning, reading, and framework. We neither have a 
school of politics, nor a society that can understand politics. (Bonakdar Tehrani 2007) 




 According to Bonakdar Tehrani (Bonakdar Tehrani 2007), this dialogue happened in 1951, while 
Mosaddegh33 was campaigning for election, and people had come to Haj Mohammad Taghi to encourage 
him to reengage in politics. This dialogue shows the deep roots of a desire to “keep away from politics” 
between the Drapers. 
 The first section showed the Drapers are not only the pioneer of hey’atization, but also pioneer of 
bazaaris’ engagement with politics though they became regretful afterward. Nevertheless, half a century 
later, they actively participated in another political event, the uprising of 1963. The next chapter will explore 
this experience of the Drapers and the lessons they learnt from. 
4.3.2 The Drapers and the 1963 Uprising 
 
This part will evaluate the Drapers' political engagement in the 1963 uprising, which is crucial because it 
shows how such a political engagement activated their internal gaps. 
1963 uprising, or incident of the 15th of the Khordad of 1342 SH (5th of June of 1963), in Iran was a major 
political movement after the West’s supported coup against Mosaddegh in 1953 during the reign of Pahlavi 
dynasty (1925-1979). In 1963, Ayatollah Khomeini who led the Islamic Revolution of 1979 later, 
introduced himself as a religious-political leader. These protests were conducted by bazaaris, artisans, and 
clergies in support of Khomeini, who was being arrested by Shah’s forces due to Khomeini’s open critics 
against Shah’s reform plan called The White Revolution and the Shah’s close ties with the US and Israel. 
Later Khomeini being released after public pressure, and the government sent him to a 15 years exile 
abroad. 
 According to the Drapers’ memoir, they were very passionate about supporting Khomeini in 1963. 
They claim to have been the first group taking Khomeini’s picture above their heads in the Muharram 
processions as a means of supporting him (the Uprising of 1963 had coincident with the Muharram month 
of 1383 AH). When the Drapers’ were in the Draper’s Mosque used to have a huge tent, covering the 
courtyard in which population attending their programs. They narrate that the regime’s forces attacked the 
Drapers’ Mosque in the incident of June 5th, 1963. According to Javad, one of the participants of the 
Drapers’ Hey’at, who remembers the incident of 1963 as a child, the Drapers’ released the tent on the head 
of government forces to block their way and prevent them from arresting protesters. Even in documents of 
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SAVAK34 , which have been published after the revolution, the name of the Draper’s Mosque has been 
mentioned as one of the cores of the 1963 uprising (The Center for Historical Documents Survey 2019). 
 Nevertheless, although in the 1963 uprising the Drapers joined the street uprising, the informants 
that I talked to, see that as an exception in their political attitude. After the failure of that activity, they 
decided not to engage in politics anymore and define their mourning for Imam Hossein in a non-political 
way. Hamid says: “We decided to only be Imam Hossein’s supporters, not any other [political] figure’s.” 
Although Hamid believes that the whole Draper’s Hey’at were involved in the uprising of 1963, but he 
states that in the frontline of the Drapers were “the Youth”, in Persian “Javanan”; the word “youth” here, 
does not necessarily imply an age group; it is actually a fraction of the Drapers the question, “What was the 
difference between people like you and the Youth?” Hamid, said: “They were lower class, coming from 
worker backgrounds. They were not ‘Pesar Haji’ [like us]”.35 
Now it is crucial to take a look inside the formation of the Drapers and see how such a gap has emerged. 
 Internal gap 
The history of the Drapers’ Hey’at shows that from the very beginning of the foundation, brokers, 
apprentices, even people from the outside of the Drapers’ Guild, have joined them and the Drapers, here 
those working as a draper meant, have welcomed them. This is similar to Ashraf (1988)’s idea that in the 
bazaar, petit-bourgeois and the grande bourgeoisie were sharing an alliance against the state, historically. 
Hence, the hey’at can be an example of such solidarity of different bazaari layers together. Nevertheless, 
this friendly environment could not neglect the broad gaps between these very different social layers. These 
gaps between them, were that usually started from economic differences, bring interest conflicts and no 
matter how a cultural association such as the Drapers’ Hey’at may work as a facilitator in lessening the 
distances, still the economic gaps may show themselves, particularly when the society becomes polarized. 
The case of the Drapers in the verge of the Islamic Revolution shows such a thing. 
 Whenever I wanted to investigate the political orientation of the Drapers, I would face the fact that 
it seems the Drapers have neither backed the Revolution nor confronted it. It was something in between. 
When I asked Hadi that if any Drapers actively participated in the revolution of 1979, he said, “yes.” He 
even tried to remind me of a handicapped old guy who didn’t have one hand from wrist, but was very active 
                                                          
34 “SAVAK” was Iran’s “National Organization for Security and Intelligence” from 1957 to 1979, during the reign of 
Mohammad Reza Pahlavi. 
 
35 “Pesar Haji” in Persian urban language means “son of haji”, which refer to everyone who has a “haji bazaari” 
father, an affluent father; simply, “a Rich Kid”. 




in the backstage of the Drapers’ Hey’at. Hadi said: “That guy lost his hand while he trying to throw a 
grenade during the revolution.” 
 After the revolution of 1979, the more revolutionary group, the Youth, made a fraction, calling 
themselves “The Youth of Drapers’ Guild,” started holding their own session in different places, at different 
timings. Although later they rejoined the main group through negotiations, the memory of this separation 
is still alive in the words of the activists of the Drapers’ Hey’at which are mainly coming from the opposite 
group.” 
 Hadi, whose family has been among the leading families of the Drapers’ Hey’at, wanted to separate 
himself from revolutionaries actually. Hadi made it more clear that: “We were different; there were two 
groups in the Hey’at: One was “the Wise people” in Persian Oghala, and the other one “the Unwise people” 
in Persian Jahel ha. The people of this second group were from lower social backgrounds, and they were 
the group who were enthusiastic about revolution, and later, about fighting in Iran-Iraq war, began in 1980 
ended by 1988”. 
 I asked Hadi, whether what he calls as jahel is the same as luti36, he responded, “We [the Drapers] 
did not have luti in our Hey’at but jahel ha, were a bit similar to lutis but they were not as bully as characters 
like Tayyeb. We did not have that much cheap characters!” 
 Hadi suggested me to make contact with other people in the Drapers’ Hey’at. While we were sitting 
on the ground in the Draper’s Hosseinieh, he introduced me to a younger guy who was doing his prayer. 
Hadi told me that I could talk to him to get information about the more youthful generation of the Drapers 
guild, but he pointed out on one issue; he said; that guy’s family belonged to the other group, slowing his 
voice he said: “Jahel ha.” This showed me how deep the gap was among them. 
 Putting all this information together makes this conclusion that “the Youth”, about whose tendency 
to the 1963 uprising Hamid talks, and “jahel ha” about whose tendency to the Revolution and participation 
in the war Hadi talks, are actually one group.   Javanan or “the Youth,” is the name they called themselves, 
and the jahel ha, or “the unwise people”, is the name that other Drapers, mainly the pesar haji group used 
referring to them 
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served as night watchmen, wall guards, and Muharram procession organizers” (Abrahamian 2018, p.73).  
 




It gets even more interesting when we look into the etymology of the word "Javanmardi"; as we saw in 
theory part, the origin of the “Javanmardi” which fotowwa associations were upholding themselves to its 
ethos, is the word "Javan" which means "youth". While they call themselves "Javanmard" or in the Drapers 
Hey’at’s context "Javanan", outsiders coming from a merchant background, may call them lutis or Jahel 
ha as Hamid used this word referring to them. 
It seems for those who were not coming from the upper layers of the Bazaar, upholding to Javanmardi 
ethos was an alternative way of gaining social credit. To put it in a nutshell, the group of Drapers was a 
combination of a merchant group or hajis and pesar hajis, and a luti/javanmard group, both having shares 
in the identity of the Drapers, which was something between political activism and a conservative quietism. 
They come together for Muharram mourning, but their interpretations of the religion are totally different.  
While for the affluent group, the tradition matters more, for the less wealthy group social change matters; 
this is the social equality they seek in framework of political Islam. 
 The conclusion of this section was the 1963 uprising showed how internally the Drapers were 
polarized upon their socio-economic background. Although the lower classes have been accepted in the 
Drapers Hey’ at from the first day, they didn’t share a similar socio-political attitude like those upper classes 
their ancestors founded the Hey’at in the day first. Hence the lower classes had more tendency to protests, 
uprising, and revolution. The next section explores the Drapers’ face with the Revolution of 1979, in details. 
4.3.3 The Drapers and the Revolution of 1979 
 
This section will investigate the most important political period, by which the Drapers’ Hey’at has been 
affected. This part will show how the Drapers, due to the unpolitical attitudes of their leaders, became a 
target for revolutionaries, outside the Hey’at. 
 Although the Drapers had supported the 1963 uprising, the majority of them stayed neutral in the 
Islamic Revolution campaign. This does not mean that they were against Khomeini’s political agenda in 
overthrowing Pahlavi. Hamid says: “Anyone who cries for Imam Hossein likes the idea of an Islamic 
government”; but hardliners of the revolutionary campaign accused them of supporting Pahlavis. The 
Drapers actually see themselves as a victim of these accusations. 
 I was walking alongside Hadi from his store in the central part of the Bazar, close to Emamzadeh 
Zeid, where the Drapers are centered towards the Drapers’ Hosseinieh, their new home; there he told me: 
“We are always against the state. This is the lesson we learned from Imam Hos Hossein sein. Resist! Never 
say yes, never accept the hegemony of the government. The Drapers are always anti-state”. 




 Considering these clear political separations from the state, then why all members of the Drapers’ 
Hey’at didn’t join the revolutionary campaign like others? One helpful fact can be this point that from the 
1963 uprising to the Islamic Revolution of 1979, Iranian society experienced a tremendous rate of economic 
growth; data published by the World Bank shows that from 1960 to 1977, Iran's annual real growth was 
around 9.6 percent (Amuzegar 1992). Also, Keshavarzian (2007)’s analysis is that, although the Bazaar has 
been targeted by Pahlavi state, it has also enjoyed the economic growth of that period, much; they shifted 
from artisanal professions to importing goods that brought them a fortune. 
 Considering the point that the Youth group were the minority of the Hey’at, and organizations were 
always conducted by elders who were coming from the upper layers of the Bazaar, like merchants and 
shopkeepers, but not the apprentices and brokers, the totality of the Hey’at remained neutral to the 
revolution. Nevertheless, the Youth were so much interested in the revolution. 
 Putting these facts alongside other fragments from inside the Bazaar–for which, the case of the 
Drapers can be an example–can lead to the conclusion that, although the general environment of the Bazaar 
was religious (in the same line with Islamic movements, such as the 1979 Revolution), mostly the lower 
layers of the bazaaris, those who didn’t enjoy the economic growth so much, were enthusiastic towards the 
revolution with significant social equality demands. Keshavarzian’s points on the social origins of the ICA, 
as the most passionate supporter of the Revolution inside the Bazaar, also is in the same line with this 
conclusion.(Keshavarzian 2007) 
 Nevertheless, the separation of the Drapers with the Islamic Revolution cannot be understood only 
by economic reasons. To understand why the Drapers had inconsistency in political views, a broader look 
over the relationship of the state and religious authorities during Pahlavi era (1925-1979) would be useful. 
This is because the Drapers were passionate followers of clerics and they showed this tendency clearly. 
Hence, reviewing the place where their religious leaders were standing will shed more light on the issue of 
their relationship with the revolution. 
 Roots of political moderation in the Drapers 
One of the remarkable chapters of the clergies’ engagement with social movements is the Constitution 
Revolution, took place from 1905 to 1911. While clergies such as Abdullah Behbahani (1840-1910) and 
Mohammad Tabatabai (1842-1920) were influential supporters of the revolutionaries includes intellectuals, 
there were other clergies having different views. The internal gaps between the revolutionary campaign, 
based on the position of religion in the constitution, eventually led to execution of Sheikh Fazlollah Noori 
(184-1909), a Grand Mujtahid of Tehran, who was patronage of Islamic law. Later, by the rise of Reza Shah 
(reigned from 1925 to 1941), Clergies gradually were put aside from the political power, and they became 




isolated by his secular policies. This led to a disinterest in political participation and a quietism between the 
majority of clergies (Kalantari 2016). It was a similar process like that of the bazaaris who felt failure after 
their political activism in the Constitutional Revolution. 
During the life of the secular Pahlavi state, particularly in most of the reign of Mohammad Reza Shah era 
(1941-1979) religious authorities and the state did not have a total distrust of each other due to the moderate 
policies of the head of the Shi’a seminary in Qom and the former Shah. Mohammad Reza Shah, in spite of 
his father Reza Shah, who has been openly showed hostility towards religious authorities (as an example, 
he gave the order for Kashf-e Hijab, banning all the Islamic veils, in 1936), had collaborated with religious 
authorities for most of his reign. 
 Grand Ayatollah Seyyed Abolhasan Esfahani (1860–1946), for ten years (1936-1946), was the 
main Marja-i Taqlid literally means the source of emulation37 in Iran. He is famous for his moderate 
behavior with the Iranian state of the time. Figure 20 shows the Grand Ayatollah Esfahani on top of a poster 
of the Drapers’ Heyat in 1937; this shows attachment of the Drapers to him. 
 
Figure 20. A poster of the Drapers’ Heyat in 1937, including a picture of Grand Ayatollah Esfahani at the top. ([Poster of the 
Drapers’ Heyat] 1937) 
 The peak of this collaboration between religious authorities and the state was from 1947 to 1961 
that the Grand Ayatollah Seyyed Hossein Borujerdi (1875-1961) was the head of the Qom Seminary. He 
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was a moderate character and did not support the political activism of clergies. During his life, figures such 
as Ayatollah Khomeini didn’t publicize their political attitudes. It was after the Borujerdi’s death that the 
relationship between state and religious authorities becomes severe. 
 When Borujerdi, who was in his time the primary source of emulation in Iran, died, several 
ayatollahs gained the reputation of being sources of emulation. Among them Ruhollah Khomeini (1902-
1989), Abu al-Qasim Khoei (1899-1992) (he was living in Najaf but had followers in Iran also), Kazem 
Shariatmadari (1905-1986), Mohammad Reza Golpaygani (1898-1993), Shahab al-Din Mara’shi Najafi 
(1897-1990) and Ahmad Khansari (1887-1985). While Khomeini was representing political Islam, most of 
the others did not share the same political attitudes, and they were more quiet, preferring to separate 
themselves from politics. One of these figures, the Grand Ayatollah Ahmad Khansari (1887-1985), who 
lived in Tehran and had very close relationships with the bazaaris. Even his house was inside the Bazaar 
area, in an alley that today is named after him. 
 Khansari was a frequent visitor to the religious sessions of the Drapers’ Hey’at. And the Draper’s 
were very much close to him. Javad says; even the Drapers’ had this routine to visit the Ayatollah in his 
home, in each Ashura day before they go for their Ashura day ceremony. Because Khansari wasn’t 
interested in politics, it is understandable that the Drapers were neutral in revolutionary campaigns. It is 
fascinating that even in the 1963 incident, the Drapers supported Khomeini, Khansari supported Khomeini’s 
criticism towards the Shah as well, but later he changed his opinion and preferred to stay quiet. (Khansari 
1953) In this context, the gradual disinterest of the Drapers towards politics can be understood. 
 The Revolutionaries facing the Drapers 
Hamid believes that, after the 1963 uprising, the Drapers decided not to invite preachers who were involved 
in politics. “We were asking them not to talk about politics,” says Hamid. One preacher whose preaches in 
the Drapers Hey’at became controversial, was Javad Managhebi. The story of Managhebi’s preaches in the 
Drapers Mosques can be found in Ezzat-shahi’s diaries: 
One of the things me (Ezzat-shahi) and Mohammad Kachouyi [ICA member and first head of Evin 
prison after the Revolution of 1979] did together was interfering with the lectures of Dr. Javad 
Managhebi and setting his car on fire. Managhebi was Allameh Tabatabai38’s son in law and 
Ayatollah Ghoddusi39’s brother in law, but I never found out how he had such good relations with 
royalty. 
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39Ayatollah Ghoddusi (1927–1981) was an active clergy in the Revolution of 1979, who was killed in an explosion. 




He had a university education and was a professor at the Theology department. In his lectures he 
would eulogize the Shah, and the people who attended his lectures were those who had with ties 
with the government. I remember once when he started lecturing in the Drapers’ Mosque, Hoveyda 
40was there and so he turned to him and said, “Mr. Amir Abbas Hoveyda! You didn’t come here on 
your own, Hazrat-e Zahra41 has welcomed you, and Imam-e Zaman42 will escort you when you 
leave. (Kazemi 2006) 
 The way Ezzat-shahi attacks Managhebi in his dairies indicates how revolutionaries were 
considering the Drapers’ Mosques and its preachers as their opponents. The Drapers were representing a 
traditional version of Shi’a Islam, which was not in the same line with the Revolutionary narrative of it. 
Being disfavored and somehow, blacklisted, by the revolutionaries, makes is clear why after the revolution 
the Drapers were forced to evacuate Drapers/Mirza Mousa Mosque. 
Regarding the presence of Managhebi, Mahdi, a member of the Drapers Hey’at who is now in his 60s, told 
me:  
“The Hey’at [the Drapers’ Hey’at] is always in search of capable preachers. Today, Managhebi’s 
son is sometimes coming to the Hey’at to preach. His father, Javad Managhebi, used to be the 
preacher of the hey’at, but after they [the revolutionaries] accused him of having relations with 
Monarchy we didn’t invite him again. Revolutionaries beat him [Managhebi] to death, then 
abandoned him in countryside.” 
Mahdi continued; 
“They [the Drapers] were not actually supporting monarchy, they simply wanted to stay separate 
from politics; then, because of the popularity of the Draper’s Mosque sessions in Muharram, for 
years in Ashura day, Hoveida would show up there [The Drapers’ Mosque], as well as the two other 
famous mosques of the Bazaar, namely, Sheikh Abdolhossein Mosque (The Turks’ Mosque) and 
Seyyed Azizollah Mosque. He wanted to show respect to the mourners of Imam Hossein, but the 
revolutionaries were seeing that as a sign of our alliance with the government. Even our fathers 
couldn’t ask him not to come because it was Imam Hossein’s session, they couldn’t ban anyone 
from participation.” 
                                                          
 
40 Hoveida was the prime minister of Iran, during the reign of Mohammad Reza Pahlavi, in office from 1965 to 1977. 
 
41Hazrat-e Zahra is prophet Muhammad’s daughter (Fatimah al-Zahra) and a holy figure for Muslims, specifically 
Shi’as. 
 
42 “Imam-e Zaman” literally means "Imam of the Time"; he is the 12th Imam of Shi’a, the Hidden Imam (Check 
footnote 7 more details). 




 Drapers representing a different style in comparison to the revolutionaries 
I asked Hamid why they didn’t want to bring politics to their sessions, he said we think bringing politics in 
our sessions will decrease the spirituality of sessions. While I was talking to him, he showed a great interest 
in talking about politics. He had tendencies to Mosaddegh movement as well as Khomeini’s lead in the 
Islamic Revolution. Although he was not a representative of all thoughts in the Drapers Hey’at, he wanted 
just to say that the Drapers, or at least himself as one of them, were only not interested in “merging politics 
and religion”, but at the same time not being careless to politics. 
 Moreover, the other reason that might shed more light on the differences between the Drapers and 
the revolutionaries of the Bazaar (not all revolutionaries were sharing same characteristics, it was in the 
context of Bazaar that revolutionaries had characteristics similar to what ICA was representing), is that, the 
Drapers were not fanatics against modern appearances. “In the Hey’at even some people were wearing ties, 
they were stylish; they were affluent bazaaris.” Says Hamid. Figure 22 shows a man with a tie in the 
Drapers’ Hey’at, in the right margin, third row. 
 According to what Ehsan Nazem Bokaei (Nazem Bokaei 2019), a journalist belongs to the Nazem 
family of the Drapers, writes in a chapter of a book about Muharram mourning traditions; in the early years 
that photography entered Iran, in some religious circles it was controversial whether photo shooting is 
religiously accepted or not. Nazem Bokaei states, one reason behind the ongoing tradition of taking a photo 
at the end of each year’s mourning days in the Draper’s Hey’at was that they wanted to show that they have 
progressive minds and are not a backward religious group. 
 
Figure 21. The Drapers’ Hey’at, 1951, a Man Wearing a Tie (the Third Row, right margin)([Communal photo of Drapers' 
Hey'at] 1937)  




 The dispute over management of Hey’at with Mosque’s Imam; Morteza Tehrani 
The history of the Mirza Mousa Mosque or its social and historical importance is not limited to the Drapers. 
Even other social actors have their own claims over it, which these claims have influenced what happened 
to the Drapers, being excluded from the Mosque. One of these figures was the Ayatollah Morteza Tehrani 
(1933-2018) whose grievances over the mosque helped the Revolutionaries to take control of the Mosque 
from the Drapers after the Revolution. 
 Hamid says, “Agha [Mister] Morteza was the Imam43 of the Drapers’ Mosque. He wasn’t satisfied 
with his situation due to the power of Drapers Hey’at at the Mosque. He wasn’t enjoying the same authority 
of typical imams of the mosques.” Once the Revolution succeeded, revolutionaries had many accusations 
against the Drapers, Morteza Tehrani, the Imam of the Drapers’ Mosque was also a key figure who 
supported displacing the Drapers from the Mosque.” 
 Morteza Tehrani’s father, Mirza Abd-ol-Ali Tehrani, used to be the Imam of Mirza Mousa Mosque, 
later his son Morteza took his place (Vatan-e Emrouz 2018). Morteza Tehrani and his brother Mojtaba 
Tehrani (1937-2013), were both direct students of the former leader of the revolution, Ayatollah Khomeini, 
and they actively supported his movement. It is through considering these close relationships between 
Tehrani family and the revolutionaries that the dispute over the Mirza Mosque can be understood. 
 Challenge with Nategh Nouri; a revolutionary preacher and parliament member 
In 1981, some years after the Revolution of 1979, Nategh Nouri (1944-), a leading revolutionary clergy 
close to Ayatollah Khomeini who later became the speaker of the Majlis (1992-2000), has come to the 
Drapers Hey’at as a preacher. He has attacked Bani Sadr44 during his speech on the minbar45 of the Drapers’ 
Mosque. An audience who, according to Drapers, even wasn’t a member of the Hey’at interrupted his talk 
and took him off from the minbar [because of disagreement in politicizing hey’at]. Later, Nategh Nouri, 
according to what the Drapers say, decided to retaliate that event by taking the Mirza Mousa Mosque from 
the Drapers. This led to Drapers’ displacement from the Drapers’ Mosque. “Even ten years later, once he 
was talking on the minbar of the former Drapers’ Mosque, mentioning “The Drapers” he said, “I wouldn’t 
forget what happened here””; Says Hasan, a Draper in his 60s. 
                                                          
43 Imam of a mosque is a position of a worship leader of a mosque. Also he has control over the mosque’s affairs. This 
title of “Imam” should not be confused with what Shi’a believes as divine Imams, as an example Imam Hossein. 
 
44Bani Sadr was the first president of Iran from 1980 to 1981 who was impeached by the Majlis. 
 
45 “Minbar, in Mosques, is the pulpit from which the sermon (khutbah) is delivered” (Encyclopaedia Britannica, 
2017). Also in a Hosseinieh the preacher sits on a minbar and preaches the mourners. 




 So far, it has been told how a series of dispute over thoughts, old conflicts, accusations, and finally 
misunderstandings have step by step paved the way for the final displacement of the Drapers from their 
Mosque. The next section will explore the aftermath of this incident to them. 
4.3.4 Aftermaths of displacement 
 
This section seeks to explore how the displacement has been perceived by the Drapers. Also, the internal 
environment of the Bazaar at the time this displacement was experienced by the Drapers will be discussed. 
 “Cultural trauma” happens when members of a group feel they have suffered from an unforgettable 
pain in their group consciousness, and their identity in the future will be affected by its consequences, and 
the pain will last forever as part of their memories (Alexander 2004). These traumas are like “wounds to 
social identity” (C. Alexander 2013, p.2) Given explanations by Alexander is findable in the feelings of the 
Drapers in the post displacement period which will be explained below; 
“They told the Drapers that you should leave the mosque because here is not your place,”; says Mahdi. 
Also, Javad, another member of the Drapers’ Hey’at that his father was very active solving issues that 
happened to them after the revolution, told me; 
“My father wasn’t in search of the Mosque; he knew the Drapers didn’t have the power to take it 
back, but it wasn’t only the mosque that they [Revolutionaries] had captured. They had also 
confiscated all the things inside the mosque, which belonged to the Drapers. There were expensive 
carpets bought and gifted to the Mosque by the Drapers, a big tent which was very old and identical 
for us, Shabih Khani utilities, many old cotton black inscriptions of poems relate to Muharram 
mourning that the Drapers used for decorating the Mosque in the mourning days; they didn’t give 
us any of them. My father was begging authorities for many years to give this stuff back, but after 
some years, once they decided to give him back some stuff like the tent, they found it moldy in the 
warehouse of the mosque. It was useless.” 
Also, another Draper, Habib, says: “They didn’t even give us our table-glasses and saucers [for tea]. They 
took everything from us.” 
 The way the Drapers narrate the story of their displacement is very close to the definition of cultural 
trauma, in which social wounds overwhelm people. Their expresses of pain indicate that they have lost an 
Inseparable part of their collective Identity: The heritage on which their identity was shaped and based. 
 
 




 Bazaar’s General Atmosphere in the Same Era 
The stories related to Nategh’s dispute in The Drapers’ Mosque are in the same line with other similar 
events, which all led to the repression of the Bazaar. In this case, “the Bazaar” means the variety of groups 
and activists inside the Bazaar. Hence, the revolutionaries succeeded in suppressing those activists who 
were supporting different ideologies than Ayatollah Khomeini’s definition of Islamism. Another famous 
event was the arrest and execution of Karim Dastmalchi, a politically active bazaari, who was supporting 
National Front, and in the events after the Revolution, backed Bani Sadr in his dispute of power with 
Ayatollah Khomeini’s followers. When Dastmalchi was giving a speech at the Dastmalchi Sarai46 of the 
Bazaar, in support of Qutb Zadeh47, he was arrested and later executed. 
 Competition of Guilds Inside the Bazaar 
One issue which would open a research gap in studying political attitudes and engagements of the hey’ats 
of guilds in the Bazaar is something that I found between the lines of the Drapers talks. They were 
mentioning that the revolutionaries were not alone in pushing the Drapers out of the Bazaar; they had 
supporters from inside the bazaar. In this sense, by “supporters,” they didn’t mean some lower layers of the 
bazaar, such as brokers, appetencies, or people related to the Fruit Market48; what they meant was some 
rivals inside the bazaar, a guild similar to them. 
 Javad, one of the members of the Drapers’ Hey’at, who knows the Shoemakers’ Guild members, 
accuses them of collaboration with the revolutionaries in displacing the Drapers from their mosque, and 
consequently, from the Bazaar. If this accusation is true, whether it is related to the broader difference of 
thoughts between the Drapers and the Shoemakers, or it is associated with a competition between the two 
guilds, is something that needs more research. Mainly it requires a study on the Shoemakers Guild to 
understand their views. 
 Nevertheless, whether what my informants say about the shoemakers is true or not, the existence 
of different mindsets inside the bazaar should be taken for granted. Keshavarzian (2007) has also mentioned 
that, on the verge of the revolution, the Bazaar was not uniform. But to relate such inconsistency between 
the bazaaris to something like different guilds representing different ideas, like parties inside the bazaar, is 
                                                          
46 Sarai is a closed space in a bazaar in which many shops are located in. Many sarai in bazaar are named after people 
who has founded them. 
 
47 Sadegh Ghotbzadeh (1936-1982) was Ayatollah Khomeini’s former ally and later a dissident. Being accused of 
cooperating in a coup against Ayatollah Khomeini, he has been arrested and executed. 
 
48 Fruit Market of Tehran has been the historical work place and hub for mobs and lutis and is always regarded socially 
as a place with a lower sub-culture in comparison to the Grand Bazaar. 




a hypothesis that needs more research. This more in-depth research should clarify what the Blacksmith and 
Iron Sellers, Shoemakers, Haberdashers, Drapers, and Cloth Sellers were representing in the first years of 
the Revolution. Among the names of the asnaf mentioned, according to what Hasan–who was also very 
informed about other old hey’ats of Tehran–told me, the case of Cloth Sellers is a strange one. He said: 
“Several judiciary personnel participate in the Cloth Sellers’ sessions in the early morning in Muharram; 
[actually these sessions are for them!] Because they have to go to their offices afterward,” he said; “the 
Cloth Sellers have other sessions at different hours.” 
 It is essential to take his comment seriously, because the only hey’at related to the guilds of the 
Bazaar which has media coverage by the state TV in Iran, is the Hey’at of the Cloth Sellers. Mansour Arzi, 
one of the most famous eulogists who is counted as the spiritual father of the eulogists close to the political 
system, frequently has performance in this hey’at. To understand why some hey’ats related to asnaf have 
made such close relations with the political system while others such as the Drapers’ Hey’at have been 
targeted and damaged is a question that needs further study; there should be studies on each case separately, 
and then, a comparison between them. 
 The previous section showed how the displacement from the Mosque, has been perceived as a 
shock by the Drapers; something that can be considered as a “cultural trauma” when members of a group 
feel they have suffered from an unforgettable pain. The next part will tell the story of the Drapers’ post 
displacement life, in which they have attempted to heal from what has happened to them. 
 
4.4 Post-Revolution: Revival and the Memory of the Past 
 
This section will narrate the story of the Drapers, after their displacement from their Mosque. Their troubles 
in seeking a new home, their success in mobilizing their resources to found a new home, and finally, 
building this new home, will be reflected. It will also be discussed that how these attempts led to 
modernization in their traditional institution, which is their second level of institutionalizing after the 
hey’atization; in this research, this second level will be called constitutionalization. Furthermore, the new 









4.4.1 New Home Seeking 
 
 The Temporal Home: Seyyed Azzizolah Mosque (1981-1985) 
After being displaced from Mirza Mousa Mosque, the Drapers had to search for a new place for themselves. 
Ayatollah Khansari, the source of emulation, close to the Drapers at the time, did them a favor about this. 
He was the Imam of the famous Seyyed Azzizollah Mosque. He told them that if they didn’t have a place, 
they could consider Seyyed Azizollah Mosque as their new home. The Drapers who were homeless now 
went to this mosque. For four years from 1981 to 1985, they used that mosque as their home. 
 Nevertheless, the consequences of losing the Mirza Mousa Mosque had a profound influence on 
them. They knew that in this revolutionary era anything could happen. They know that if the old Ayatollah 
dies, the revolutionaries will not accept the presence of the Drapers inside a critical mosque, such as Seyyed 
Azizollah, which was even more significant than Mirza Mousa Mosque. Hamid says: “We had to take a 
more fundamental decision; we had to think about erecting a home for ourselves, something that belonged 
to the Drapers, and no one could take it from us.” 
 The short time that the Drapers had stayed in the Seyyed Azzizolah Mosque had one advantage 
too. The Seyyed Azizollah Mosque was the traditional home for the Spice Sellers (in Persian attar) Guild. 
They were organizing events there, but they were not as massive as the Drapers Hey’at. Spice sellers as a 
guild due to the changes in offering goods in the market had more or less disappeared in the Bazaar, and on 
the time that they met the Drapers they were on decline. Hence, the Spice Sellers’ Hey’at gradually 
integrated into the Drapers hey’at while both were using the Seyyed Azizollah Mosque for their sessions. 
For example, the Eslami family joined the Drapers’ Hey’at at that time, and later became one of the 
important pillars of the Hey’at along other families like Hajian, Salehi, Khalafi, Sarraf, Haj Abdol Ali. 
 So far, it has been stated that the Drapers couldn’t feel comfortable in the temporary home they 
chose (Seyyed Azzizolah Mosque), hence they decided to build a house for themselves. The next section 
will study the strategies they used for this decision; something which eventually altered their traditional 
nature. 
4.4.2 Modernization of the Hey’at 
 
In this section, the significant changes than the Drapers experienced as a result of their decision over 
founding new home will be analyzed. In this research, these changes are referred to as Constitutionalization. 




It will be investigated how the changes and making everything solidly legal, brought new order, and 
consequently, more progress and development to the Hey’at. 
 New Home, New Institutional Strategy (1995–present) 
Hamid is one of the leading figures between the trusties of the hey’at whom in the 1980s decided to build 
a new place for the Drapers. He told me stories about all negotiations that had been conducted before this 
process, and this section mainly relies on his memories. Also, Hadi’s comments are significant in this 
section. He is currently one of the most active members in the executive board of the Hey’at. 
 Once the Drapers decided to build a new place, they came to the conclusion that they needed 
substantial financial resources. So they had to do fundraising to collect enough funds for buying a site and 
start the building process. They found an old parking lot in front of the Pachenar Bazaar, which is one of 
the sub-bazaars of the Grand Bazaar, on the western side of the Bazaar alongside the Khayyam street. 
(Figure 22) 
 
Figure 22. Location of the Drapers’ Hosseinieh on the map of Tehran Bazaar. ([Tehran Bazaar] n.d.) 
 
 





Once they decided to build the new place, they asked all families and affluent supporters of the Hey’at to 
collaborate in expenses of building a new home for the Drapers. Once money was collected, this idea came 
to their minds to make a firm foundation to safeguard the seed they were planting; To sustain what they 
were investing in. 
 They decided to register the Hey’at as a charity organization, they started writing a constitution, 
and they proceeded all legal stages to register their new institution. Hamid says; 
“Because buying a piece of land closed to the Grand Bazaar of Tehran and building a property there 
would be very expensive, we had to make everything based on law, in a way that later no one could 
hurt us. We had this experience that the waqf system lacks important points. Once someone 
announces a place as a waqf, in future the organization for the waqf affairs can technically take 
control of the place, but if a place is registered as an institution, no one can take control of it because 
it has a constitution which ensures the intuition as a juridical person.” 
 Hadi, who can be considered as the next generation of the directors of the Drapers Hey’at told me 
that the idea behind the Drapers Hey’at’s constitution comes from the legal structure of Hosseinieh 
Ershad49. For the Drapers, about Hosseinieh Ershad more than the ideological aspect, the model of its 
management was important; it was the pioneer of a modern model of managing a cultural/religious 
institution, which was done through a board of trustees. “We were inspired by them; they had sustained 
their control over their Hosseinieh while we lost Mirza Mousa Mosque, although we had invested there,” 
says Hadi. 
 Bringing all families together for the constitution 
Hamid says: “Among all Drapers, we decided to ask every family to introduce one representative for the 
board of trustees. We wanted to include all.” Majd Jabbari (1 member), Azimi Pour (1 member), Nazem 
Bokaei (1 member), Behgouy (3 member), Tahbaz (1 member), Rasouli Manesh (1 member), Salehi (1 
member), Eslami Fard (1 member), Hajian Esfahani (1 member), Haj Khan Mirzai Sarraf (1 member), 
Hajian (2 members); are fourteen persons who signed constitution of the Hey’at, approved on 11 of August 
of 1995. (Hey’at of the Devotees’ of Hossein [associated to] Draper’s Guild of the Tehran Bazaar 
8/21/1995) The process was done when the construction of their new mosque was completed. According 
                                                          
49 Hosseinieh Ershad (Hosseinieh of Islamic Guidance) is a cultural-religious institution founded by non-traditional 
religious forces in 1967. The place gained high publicity through series of lectures given by the revolutionary 
ideologue, Ali Shariati in the 1970s. 




to the constitution, each founding member should announce his successor. All members have equal votes 
in the Board of Trustees of the Hey’at. 
 I call this process in the life of the Drapers’ Hey’at, “Constitutionalization.” It refers to a time when 
an already existing traditional institution constitutionalizes itself and improves and solidifies its level of 
institutionalization. If the first level of hey’atization could be taken as the ground zero, the whole life of the 
Drapers Hey’at shows they have institutionalized their entity step by step, and have reached maturity as a 
result of which, they have more resiliency today. 
 Nazem Bokaei family: Past and present 
A critical issue regarding the modernization of the structure of the Hey’ at is the way that they have managed 
former hierarchy of the hey’at that the Nazem family used to have the last word in everything. Through the 
constitutionalization of the hey’at, the traditional role of the Nazems has limited to one vote. Hence, their 
character has been preserved more as some symbolic organizers who control the order of religious sessions 
in the hey’at not as the ones controlling everything especially the financial aspects. Now the one who has 
the ole of nazem in the affairs of the hey’at is no longer have the same authority that previous figures of 
Nazem family used to have, so the Hey’at’s structure has been democratized through modernization. Tasks 
today have been divided between different elective members. 
 Executive board 
In the modernization of the structure of the Hey’ at, an Executive Board, in Persian hey’at-e modireh, has 
been considered. It is formed of five main members, plus two substitute members, and holds the 
management role of the Hey’at’s affairs, under the surveillance of the fourteen members of the Board of 
Trustees, who have actually chosen the executive board members through voting. The elections of the 
Executive Board members take place every two years, and there is no restriction for times of re-electing a 
member. Also, the members of the Executive Board, choose one person among themselves as an Executive 
Manager, whose signature, is valid equally as the signature of the Institution of the Drapers' Hey'at. (Hey’at 
of the Devotees’ of Hossein [associated to] Draper’s Guild of the Tehran Bazaar 8/21/1995) 
 So far, it has been stated that the Drapers’ constitutionalization has made them a more functional 
and applicable institution. Now we’ll these develops bring a new turn, which is charitization, in which they 
decide to bring their resources to beneficiary activates. 
 
 




 Drapers’ and society: Charitization 
As a registered religious institution, benefiting from their supporters’ funds, they have decided to develop 
their activities in the field of charity affairs. This issue has been mentioned in their constitution (Hey’at of 
the Devotees’ of Hossein [associated to] Draper’s Guild of the Tehran Bazaar 8/21/1995). Even they have 
added this title to their official name in their logo; Hosseinieh va Moassese-ye Kheiriye-ye Hey’at-e Jan 
Nesaran-e Hosseini Senf-e Bazzaz-e Tehran which means “The Hosseinieh and Charity of the Hey’at of 
the Devotees’ of Hossein [associated to] Draper’s Guild of the Tehran Bazaar.” (Appendix C: Logo of the 
Drapers’ Hey’at) 
 The days I was conducting my ethnographic researches coincided by Iran’s 2019 flash flooding, in 
which around 70 people have lost their lives. (France 24 5/4/2019). In this incident many national figures, 
social, charitable, and religious institutions alongside the official institutions collaborated to help the 
affected regions. I witnessed how the Drapers also were preparing needed products in the basement of their 
hosseinieh to send to the flooded areas. This shows how the transformation and modernization of an old 
religious association into a registered charity, has saved the old character and traditional spirit of the 
association, and at the same time has made it able to function as a modern NGO, as well. 
 The above observations should be explained in a broader context in which in regular sessions of 
the Hey’at, votive offerings make an inevitable part of today’s programs. While in the past, food was not 
as principal as today in catering mourners, now the organizers of the Hey’at are aware that most of the 
people who come to the sessions, especially in the Muharram, expect to receive food. I have witnessed how 
there can be competition between needed people for receiving extra food in the lines, and how organizers 
of the Hey’at had difficulties in managing this issue. 
 This means the hey’ at currently is on the verge of transformation, and it is becoming a local charity 
close to the Bazaar’s networks located close to the Bazaar’s area. Due to the closeness of the Bazaar to the 
southern neighborhoods of Tehran, which traditionally host the lower classes, the Drapers who mostly live 
in the more affluent suburbs of the city, like the northern parts, come back to visit the place their roots lie, 
and at the same time, they try for in lessening poverty there. The spirit which was present in the Bazaar in 
the past, when the bazaaris used to live close to the Bazaar arena is faded away by the gradual moving of 
the bazaaris to new and classy neighborhoods, and the contact between the rich and the poor has decreased. 
Although what the Drapers doing cannot solve huge inequality issues, but at least, continuity of the Hey’at 
and its heritage can have positive functions, similar to that of the old times in the Bazaar and its intertwined 
networks. The more people interact in the same social context, the better would be the chance of growth in 
altruistic behavior. 




 Also the charityzation of the Drapers’ Hey’at abled them to use the Drapers’ social credibility to 
become like a hub in which helps of other affluent people can be passed through them. Javad saying; Even 
some Iranian diaspora, calling the Drapers to send money and collaborate in the expenses of the Hey’at 
such as giving votive foods. 
 The Drapers and Their Community 
Charitziation was not the only develop they had experienced. Also, the relation of the Drapers with their 
community was changed. The next paragraphs show how changes in the institution, alongside the 
infrastructure, the Hosseinieh, has enabled them to be more functional for the life of their community. 
 Rather than the sessions taking place in the Drapers’ home, either Mosque in the past or currently 
the Hosseinieh, from the early years of the Hey’at, there was a tradition of weekly sessions. It consists of a 
short preach and rowzeh khani, which usually takes place in private houses of members. The number of 
attendant of these sessions is not a lot, something less than 100 persons, which in comparison to participants 
of the Hey’at in Muharram that reaches thousands of people is not significant. This weekly session helps 
the hey’atis to be kept in touch, it is like a skeleton of the Hey’at. 
 Hey’at has a tradition in which for any session that took place during the year, one person or family 
on behalf of his/her or their passed away relatives sustain the expenses of that sessions, like giving votive 
foods. This support particularly in the weekly sessions are announced publicly. Once the weekly sessions 
take place in a private house, it is visible who the host is, and once it takes place in the Hosseinieh, the 
name of the one whom the session is being supported in memory of him/her will be announced. This helps 
the funder to make sure, participants will mention the name of the late person during their prayers. 
 Anyone who likes to fund a session is free to donate as much he can. It can range from giving a full 
meal to a simple menu like tea, sweets or fruits. Once the session takes place in the Hosseinieh, the funder 
asks the manager of the Hey’at to prepare food in the well-equipped kitchen they have. This kitchen also 
accepts order from other ceremonies, like mourning sessions of other hey’ats. Nevertheless, I have never 
heard of using the infrastructure of the Hey’at to bring extra money to the Hey’at. Everything is non-for-
profit. It has been mentioned in the Constitution of the Hey’at that they are a non-political and non-for-
profit institution, that in case of any profit coming to the Hey’at, it must be spent only for religious and 
beneficiary purposes (Hey’at of the Devotees’ of Hossein [associated to] Draper’s Guild of the Tehran 
Bazaar 8/21/1995). 
 The nature of weekly sessions, dedicating each session to different funders, helps the hey’atis to do 
good deeds for their beloved late relatives, through the medium of the Hey’at. Also I have witnessed in the 




recent years that the Hey’at’s Hosseinieh has become a place in which the members hold memorial 
ceremonies for newly passed relatives, something that gradually integrates the Hey’at and its modern 
infrastructure with the needs of citizens who have ties with it. This will upgrade its role from just traditional 
mourning hey’at to a very applicable institution in the contemporary world. In this sense, the Hey’at is not 
only for remembrance of Imam Hossein or continuing the heritage of ancestors, but also it is a living 
community which is active during the year; a center for social life not only for religious ceremonies 
dedicated to Shi’a Imams, but also for the needs of individuals as well. 
 So far, the changes in the Drapers’ Hey’at regarding the modernization of their structure have been 
discussed. The next section will study how the Drapers have designed and built their new place, namely the 
Drapers’ Hosseinieh. 
4.4.3 The memory of the Mosque, design of the Hosseinieh 
 
This section will seek to examine the idea behind building the new Hosseinieh; inspired by the design of 
Mirza Mousa Mosque/the Drapers’ Mosque. It will be shown how the Drapers have made a practical 
decision that later has helped them to connect themselves with their overtaken place, their past. 
 Building New Mosque Under Supervision of the Master Lorzadeh 
“Once we decided about the design of the new home for the Drapers, we invited everyone to tell their 
memories from Mirza Mousa Mosque. What we remembered from our childhood, memories of us and our 
fathers, we wanted to keep all ideas to design the new place based on them”, Says Hamid. Tangible heritages 
are the bearers of memories from the past; the immaterial heritage has translated into their materiality. 
Therefore, protecting them actually means preserving makeable elements of collective memory. For the 
Drapers’ once the tangible heritage was absent, they have decided to remedy its loss through rebuilding it 
according to their memories. 
 Also because Mirza Mousa Mosque wasn’t only heritage of the Drapers, and there was a religious 
atmosphere in its holiness in which broader Tehrani community believed, its materiality had spiritual value, 
too. This means the rebuilding is actually rebuilding a quality, consisting both, heritage of the Drapers and 
their own version of spirituality. As discussed in the theory part, “the community of believers distributes 
its richest ideas and images throughout space”. So, it is the holy place that evokes religious remembrance 
(Halbwachs, p.139) 




 Finally, the Drapers decided to find an architect expert and specialist in traditional Iranian 
architecture who would understand their idea of building a place based on their memories from the Mirza 
Mousa Mosque. They decided that master Lorzadeh50 would be the best option. 
 Lorzadeh decided to divide the work and ask the Drapers to bring engineers to build the structure 
of the mosque based on modern construction materials. Then he supervised designing the Hosseinieh based 
on the interior design of the main shabestans of the Mirza Mousa Mosque to which the Drapers had an 
attachment. Hamid quotes from master Lorzadeh, “In this case, your building will live for five hundred 
years.” It means he convinced them to build a modern structure and compensate for its similarity to the 
former place to its interior design. 
 The idea behind the design of the Mirza Mousa Mosque is explained. Now, inspiration of the 
Hosseinieh from the Mosque, will be evaluated to see which quality has been transferred from the former 
to the new one and which has not. 
 Similarities and differences between the Mosque and the Hosseinieh 
 The memory of Columns, Pillars of Identity 
In designing their new home, which is named “The Drapers’ Hosseinieh,” the number of columns exactly 
equals the number of columns in Mirza Mousa Mosque; 15 columns. Hamid was emphasizing on the role 
of the columns, he wanted to stress that the columns were the main pillars of their memories from Mirza 
Mousa Mosque. He said: “Columns are crucial for us because we remember the Mirza Mousa Mosque by 
its columns. Not only the Mosque, but we also remember our fathers from the columns; because they [our 
fathers] used to sit close to specific columns”. The way these pillars are influential for the Drapers is similar 
to what this idea suggests: “it is “the material form of the group” that “is the source of the “primordial” 
psychological life of its members.” (Marcel and Mucchielli 2010, p.145) 
 Hamid continued that: “because of this background from Mirza Mousa Mosque, now after the 
construction of The Drapers’ Hosseinieh, we can remember our fathers in religious sessions, because we 
can imagine where our fathers used to sit. The inspiration that the new Hosseinieh has taken from Mirza 
Mousa Mosque has helped us to remember our fathers and pray for them. We won’t forget them; their 
memories are with us.”. He said: “Late Ayatollah Khansari, who used to visit Mirza Mousa Mosque during 
                                                          
50 Hossein Lorzadeh (1906-2003) was a master of Iranian vernacular architecture. Among his famous works are the 
memorial of Ferdowsi, Iranian famous poet and the Azam Mosque of Qom.  
 




Muharram to attend the Drapers’ sessions, used to sit near the door. My father used to sit near specific 
columns; If I close my eyes, I can imagine both of them here.” 
 Another reason that the columns have significant importance for the Drapers is that, according to 
Hamid, in the past, in the Mirza Mousa Mosque, their ancestors would go there in the middle of the nights 
for the Night Prayer51. “They were praying behind the columns to hide; they wanted to use the spiritual 
atmosphere of the Mosque, but at the same time, they didn’t want to show off with their religiosity,” said 
Hamid. He continued: “We have deep attachments to columns, they attach us to our fathers, to their 
authentic spiritual beliefs.” Hamid added that Seyyed Azizollah Mosque, the mosque that Ayatollah 
Khansari invited them to, couldn’t give them the same taste because it lacked the columns; its interior 
architecture does not have any columns. 
 Figures 23 and 24 show respectively the columns of the southern shabestan of the Mirza Mousa 
Mosque, and the Drapers’ Hosseinieh, in which the inspiration of the Hosseinieh from the Mosque is 
observable. 
 
Figure 23. The Southern Shabestan of the Mirza Mousa Mosque. April 28, 2019. 
                                                          
51 Night Prayer although not obligatory, is one of the recommended prayers in Islam, and is very popular among pious 
Muslims. 





Figure 24. Inside the Main Hall of the Drapers Hosseinieh. April 27,2019. 
 Interior decorations 
There are some differences between the interior design of the Mirza Mousa Mosque and the Drapers’ 
Hosseinieh, which my informants explained. One of the differences is that the interior decorations of the 
Mosque are more detailed; notably, there are Muqarnas52 decorations that the Hosseinieh does not have 
them. Hamid answering this question: “Because we wanted to use this place in our mourning sessions, the 
Board of Trustees decided not to add any decoration that might take the concentration of the audiences. We 
wanted to have it simple.” (Note: Mirza Mousa Mosque wasn’t designed by the Drapers; they were only 
using it). Figure 24 shows that the columns of the Hosseinieh don’t have the same plaster decorations, the 
Muqarnas, that the columns of the Mosque have. (figure 23) 
 Arches, domes, and lighting 
One of the crucial parts of the decoration of the Mosque and the Hosseinieh are the arches. Every four 
arches alongside the columns making rectangles, called chaharthagi, literally meaning "having four 
arches." It looks like small mosques inside a bigger one. Hadi says in each of these spaces (inside the 
                                                          
52“Muqarnas" is a three-dimensional decorative device used widely in Islamic architecture. (Tabbaa 2003)  
 




chahartaghis), forty people can sit together equally. (Figures 23, 24) In the shabestan of the Mirza Mousa 
mosque, the right side of figure 27, four small domes above the chahartaghis are visible. One the second 
dome from those four, there is another dome, which is the main dome of the Mosque constructed over one 
of the chahartaghis. Figure 25 shows the underside space of the dome taken from inside the Mosque. A 
similar dome exists in the Hosseinieh, as well. The designer of the Hosseinieh has tried to even design the 
font of the Arabic verses of the inner surface of the dome, similar to the original one in the Mirza Mousa 
Mosque. (Figure 26) While the color of the inscription in the Hosseinieh is white and grey, in the Mosque 
it is blue, and decorations close to it are green. It is visible that the designer of the Hosseinieh has tried to 
design the Mosque based on the client’s expectations, less detailed, and by architectural language, minimal. 
 Inside the structure of both main domes are eight small windows that can be used either for lighting 
or air circulation. Other small domes in the Mirza Mousa Mosque, are seen in a row in figure 27, used to 
have a functional role in the mosque in the past; they used to have light wells53. According to Hamid, the 
natural lighting coming from the light wells would add some kind of spirituality to the religious sessions. 
However, due to the renovations in the Mosque, the light wells have been covered, and electricity is brought 
to the Mosque instead. Nevertheless, there are still two natural light sources in the Mosque, one is the central 
dome that has been discussed before, and the other one is a small cubic hatch that still works as a light well. 
In figure 27, it can be seen on the left side of the central dome. 
                                                          
53 “Light wells”, also called Horno in Iranian traditional architecture. 





Figure 25. Underside Space of the Dome of the Mirza Mousa Mosque. April 28, 2019) 
 
Figure 26. Underside Space of the Dome of the Drapers’ Hosseinieh. April 27, 2019. 
 





Figure 27. A B-B Section of the Plan of the Mirza Mousa Mosque. (Cultural Heritage Office of Tehran Province 2004a) 
 Board of Trustees and the designer have decided to transfer what they have perceived essential 
from the Mosque to implement them into the Hosseinieh. This was the main idea behind the design of the 
new home, discussed in this section. 
The next chapter will provide further discussion on the Drapers and the Mosque. It will be investigated that 
to which extent has the displacement finally has damaged the Drapers, or otherwise, their counter-strategies 
have enabled them overcome “the heritage loss.” 
4.5 Further Discussions 
 
This part consists two sections: In the first section, the strategies the Drapers have applied to overcome the 
heritage loss will be studied; particularly how they could overcome the heritage loss via building a new 
home, which revives their old memories of the Mosque they used to be attached to. And, in the second 
section, the current status of the Drapers and Mirza Mousa Mosque will be scrutinized; issues like how the 
Mosque is continuing without its older residents and how the Drapers’ lives have been affected by 
displacing from the Mosque and the structure of the Bazaar. 
4.5.1 Overcoming Heritage Loss and Discontinuity 
 
 Javad, one of the Drapers in a discussion we had said, “Preachers come to the Hosseinieh, and they 
call it a historical place; a 140 years old place.” He meant that although the structure of the Hosseinieh is 




no more than 25 years old, due to its interior design and also its atmosphere, the invited preachers think it 
is a historical place they have been invited to. 
 Javad continued saying, “Those revolutionaries who overtaken the mosque from us were thinking 
that they will be taking control over a popular mosque, but they were making a mistake. We [the Drapers] 
were the spirit of that mosque, the Mosque lost its lividness after us, the Drapers’ Mosque was important 
because of the presence of the Drapers.” 
 As Bisel (2007) says, in Halbwachsian theory, architectural monuments are the means through 
which any ruling power can control collective memories. And Poulot (2012) suggests that in a conflict 
between governments and communities over the past, communities should invest in founding institutions 
that can conserve their narration of history. It seems this is what the Drapers have been successful in doing. 
It seems, although the Drapers conceive the losing of Mirza Mousa Mosque as “collective trauma,” in which 
“members of a group feel they have suffered from an unforgettable pain,” they have overcome it by their 
post displacement efforts.(Alexander 2004) 
 Although the initial events had the dark consequences of displacement from the structure of the 
Bazaar and losing precious heritages, they have sustained their unity and groupness. In a battle over the 
true narration of Imam Hossein’s story, the group who was a minority in comparison with state and the 
revolutionary forces, hasn’t been able to promote their ideology in the society, but they haven’t lost their 
groupness, either. They have responded to the collective trauma they have experienced, through 
remembrance. 
 Alexander (2013) states that trauma can only be resolved by remembering. “Psychological 
equanimity” will be restored through recovery and setting things in the right place in the world and in the 
right place in the self (C. Alexander 2013, p.26) The only way to confront such a loss is to commemorate 
those wounds in a tangible way. Here, memorials can be reminders of a “conflictive political past”. 
(Alexander 2004a, p.8) These objective reminders of the past, are in fact efforts to restore sad moments “to 
separate them from the unconscious distortions of memory”. (C. Alexander 2013, p.13) Undoing repression 
and healing the wounds of loss can happen through commemoration and other cultural representations 
(Alexander 2013). 
 As Alexander says, to deal with “shared trauma” we will need a communal process, which itself 
requires a “cultural interpretation”. (C. Alexander 2013, p.3) On the international level and considering 
border divisions, nations respond to trauma through the way they redefine their national identity. National 
histories are constructed around the “injuries that cry out for revenge”. (C. Alexander 2013, p.8) It means, 




traumatic events, in spite of their dark nature, can bear potentialities for change and innovation in the future. 
Therefore, somehow “traumatic events typically lead to progress” (Alexander 2004a, p.4) 
 The above sentences are very much applicable to what the Drapers experienced; first as a collective 
trauma; second, they healed that injury through building a place based on the memory of their lost heritage; 
and third, the fact that traumatic events had led to their progress, “constitutionalization.” Also it seems that, 
in one sense, the Muharram rituals itself are a cultural interpretation developed to deal with the “shared 
trauma” of the” Karbala tragedy” through “remembrance”. In another sense, the Drapers, as a group of 
mourners, have experienced a “shared trauma” themselves that through remembrance, they have tried to 
heal from it. 
 Dual Heritage, Dual home 
As much it refers to considering the events that happened to them as “collective trauma”, it seems they have 
overcome it through a kind of “active forgetfulness”. I have also had talks with younger generation of the 
Drapers, the group who are actively working in all executive affairs of the Hey’at now. In their words, they 
had almost no mention of the incident that has happened to the Hey’at in the past. This does not mean that 
they are not aware of it, they have heard its stories from those who have experienced the post-revolution 
events, but their memories from the Hey’at having been shaped in its new physical structure, namely, the 
Hosseinieh. 
 While I was talking to one of these young members, who was in his 30s, he was enthusiastically 
trying to tell me how things have been changed from his childhood; he was stating that in the past, they 
have been working hard with other hey’atis in the midnights to cut cheese molds in to serve them the 
morning for the Drapers who would come to the early rowzeh khani, and how these memories have shaped 
his character. What he was trying to mention, was the role that the Drapers Hey’at has had in his identity. 
This is very close to what I heard from another man in his 70s, while he was trying to brief me about his 
memoir of the hey’ at in Mirza Mousa Mosque, with the same passion as the younger person who had not 
ever experienced the Drapers’ Hey’at sessions in The Drapers’/ Mirza Mousa Mosque. This is what brings 
me to the conclusion that borrowing Nietzsche’s concept, a kind of “active forgetfulness”, is present 
here.(Aydin 2017) 
 Publicity after the revival: Media coverage 
The Drapers, although having been initially targeted by the Islamic Republic government, are now receiving 
some recognition. Due to the important role that the Drapers had in the development of the mourning 
tradition in Tehran and the broader hey’ati culture, little by little, their name is being heard in public media 




outlets. It seems after long years of being neglected, regarding the share the Drapers had in the development 
of mourning rituals in Tehran, they are being seen again. The attention of official media to them is important 
as well. For example, Fars News Agency54 (Kasaei 9/9/2019), has recently published an article about the 
Drapers and two documentaries have been broadcasted in IRIB Mostanad55, such as Babak Minaei (2016)‘s 
Haj Marzough and Mostafa Shiri (Shiri 2013)‘s Motevallede 1257 [born on 1257 AH/ 1878 CE] all 
mentioning the name of the Drapers and their pioneer role in the development of the Muharram mourning 
traditions. 
 Also, from the Drapers’ side, for years, they have abstained from getting public attention. They had 
the past traumatic experience, and they thought publicity might make them troubles, but now, it seems that 
they are re-introducing themselves to society. They have decided to quit their quietness gradually. Figure 
29 shows a billboard in front of the Drapers’ Hosseinieh announcing programs and events of the Hey’at 
during Muharram days. 
 Also, in recent years, they have made accounts on social media; on 01/11/2019, they had 895 
members in the Telegram application. (Appendix B: Screenshot from the Drapers’ Hey’at’s channel in the 
Telegram Application) Although other Iranian religious figures or hey’ats have many more followers (near 
a hundred thousand or more) in social media, it is meaningful that the Drapers, as a traumatized group, have 
decided not to fear from publicity anymore. 
                                                          
54Fars News Agency (2003-), is a news agency closed to the Government of Iran. 
 
55IRIB Mostanad (2009-), is a national documentary TV channel in Iran. 





Figure 28. The Portal of the Hosseinieh of the Drapers’ Hey’at in Khayyam Street, Tehran–A Billboard in Front of the 
Hosseinieh Announcing Programs and Events of the Hey’at During Muharram Days. September 17, 2018. 
 
Evaluation of reasons behind the Drapers’ Hey’at’s Overcoming heritage loss and discontinuity 
In general, the modernization of their traditional inherited institution can be considered as the main 
framework that facilitated other developments in the post heritage loss period of the Hey’at. In second 
place, building the new place based on the memory and architecture of the lost heritage can be interpreted 
as an effective decision to give the drapers a sense of continuity. Although losing their former place can be 
seen as a destructive incident that brings discontinuity to such a group, their reconstruction strategy enabled 
them to overcome, not only the heritage loss, but also discontinuity. 
Some other elements have also helped the drapers to sustain their continuity. One of them is their tradition 
of displaying pictures of their older generations in their Hosseinieh (Figure 29,30). These pictures as 
preserved records of the past, help the present generation of the Drapers feel the attachment to their older 
generations. Also it can be mentioned that some aspects of the intangible heritage of the Drapers which are 
independent from their tangible heritage have been well preserved. As an example, the way they have 
conserved their traditions and style of eulogy is an effective heritage practice that has helped them to sustain 
their identity and hence, their continuity. 
Also, two other elements worth mentioning are separation from political power and having affluent 
financial supporters. These elements are in some senses interrelated with each other. The Drapers, because 
of their social background and having roots in the merchant class of Tehran Bazaar, had a kind of separation 




from political power. They didn’t need engagement with political powers, due to the fact that they were 
financially sustainable. So, they were immune from political changes and although they had been damaged 
from political changes, but their existence has been secured because of the separation from political power. 
Political power, specially in a revolutionary period, has attempted to destabilize them but their 
independency enabled them compensate damages. 
 
 
Figure 29 . A Memorial Board for the Passed Away Figures of the Drapers’ Hey’at in the Courtyard of their Hosseinieh. April 
27, 2019. 





Figure 30. Annual Pictures of the Draper’s Hey’at Members from the Past to the Present in the Courtyard of their Hosseinieh. 
April 27, 2019. 




 In the previous section, this point emphasized that through a “cultural interpretation” the Drapers 
could overcome the “shared trauma” they experienced. They designed their new home based on the memory 
of their lost heritage, and this enabled them to be attached to their memories of the past. As a result, after 
long years of isolation and being kept aside, they decided to claim their publicity again. The government 
also tried to reconcile with them, crediting their role in the heritage of Muharram mourning rituals in its 
media. 
4.5.2 Status of the Drapers and the Mosque After the Forced Separation 
 
In this section attempts are made to look into the current situation of the Mosque, after its separation from 
the Drapers, and to see what alternative identity the Mosque has gained and is representing to the public. 
 The Drapers’ Mosque Without the Drapers 
In a never-ending struggle over remembering the past, a fraction of the past may only be remembered, 
because other parts may be neglected by the one who is more powerful. (Marcel and Mucchielli 2010)  
Neglected groups often face a challenge to preserve their identity. This is what happens between the 
government and communities. 
 The mixed heritage of the Drapers and Tehrani family in Mirza Mousa Mosque, as the picture 
shows, has been neglected by the more powerful group. Huge pictures of Ayatollah Morteza Tehrani (figure 
31) are there in The Drapers/Mirza Mousa Mosque, long after his death, but there is nothing to show the 
heritage of the Drapers. It is fascinating to mention that even an article dedicated to the legacy of Ayatollah 
Morteza Tehrani in Mashregh, a news agency to the establishment, has indicated that Tehrani family used 
to be Imam of “the Drapers’ Mosque”; it has not called the Mosque by its official name “Mirza Mousa 
Mosque” but with its popular name, “the Drapers’ Mosque” (Mashregh 7/22/2019). It seems that, even for 
supporters of Ayatollah Morteza Tehrani, the Mosque is still “the Drapers’ Mosque,” although the Drapers 
had been forced to leave it. 
 Also figure 32 shows the board of local Basij56 station, at the entrance of the Mosque just behind 
the tiles reading its title (Mirza Mousa Mosque). While in the past, the Drapers didn’t have their name on 
the Mosque associated to them, now the Basij station board shows how the Mosque is under control of the 
                                                          
56 Basij (1980-) is a paramilitary organization, under supervision of IRGC, Islamic Revolutionary Guard Corps, that 
mobilizes volunteers from people. 




government forces and a shift of power that has taken place in the Mosque; from the Hey’at of the Drapers’ 
Guild to the paramilitary Basij station. 
 
 
Figure 31. Images of the Ayatollah Morteza Tehrani in the Entrance Iwan of the Mirza Mosque. April 28, 2019. 
 
Figure 32. A board Shows the Existence of a Paramilitary Basij Force Base Associated to the Mirza Mosque. April 23, 2019. 
The last section showed the heritage of the Mosque is represented as being limited to MortezaTehrani, the 
former Imam of the Mosque, whereas the Drapers, historically being adhered to the Mosque, have no track 
in its current structure. Their footprints have been deleted. 




 The Draper’s Hey’at without the Mosque 
 Displaced from home, detached from the Bazaar 
In this section, it has been tried to answer the question that, how considerable have the long-term effects of 
the displacement been on the Drapers’ lives? Because the Mosque had an outstanding location in the Bazaar 
and the Hosseinieh, though close, is out of the Bazaar, such a dislocation should have affected their 
relationship with the Bazaar and other bazaaris. 
 Although the analysis offered in this research was showing how the Drapers succeeded in lessening 
the tensions of the heritage loss by building a place based on the memories of the past, their fate cannot be 
discussed unless the more enormous changes being taken into account. I asked Hadi, “Don’t you mind 
today you are out of the bazaar’s structure? (The new place of the Drapers is not inside the bazaar 
structure)”; he said: “No, Bazaar [networks] itself is out of Bazaar [structure] today!” This is very similar 
to Keshavarzian (2007)’s ideas that the former network of Bazaar had been forced to go outside of the 
Bazaar, due to the interference of the government and outsiders after the revolution. 
 Hence, although the Drapers’ Hey’at, as a representative of the Drapers’ Guild of Tehran Bazaar, 
has been able to survive and sustain itself, still there remains another question: “Then, in which sense the 
relationship between the Bazaar and one of its pillars, the Drapers’ Hey’at, remained untouched?” As an 
example, one consequence of building a structure outside of the Bazaar is that the Drapers, do not anymore 
participate in the Muharram processions that in the mourning days took place in the Bazaar. They hold their 
mourning sessions inside their Hosseinieh. Considering the fact that, according to Floor (2009) they had 
the most popular processions in the Bazaar by 1907, it would make sense to state that not only have they 
been displaced, but also they have been detached from the Bazaar structure. 
 The Drapers Hey’at and Other Drapers 
I wanted to understand what other fabric sellers thought about the Draper’s Hey’at; whether they felt any 
attachment to it, or not? Or did they participate in the Draper’s Hey’at sessions? I approached fabric sellers 
from outside of the Drapers’ Hey’at, and I found Abbas, a middle-aged bazaari, who was interested in 
religious sessions in Bazaar. I asked him about the Drapers’ Hey’at and if he has ever been in their sessions. 
He said that he knew them, but he didn’t show any attachment to them. Instead, he said he frequently 
participates in the Haberdashers’ Hey’at whose sessions are held in the Malek Mosque. (Malek Mosque is 
an old Mosque that had been abandoned for many years. Recently, it has been renovated and used; also, it 
is close to the area that fabric sellers are centralized today, somewhere near Abbas-Abad Bazaar in the heart 
of the Grand Bazaar. Map 6 shows these locations precisely.) I asked him: “Why do you participate in the 




Haberdasher’s Hey’at and not the one associated with the Drapers?” He said: “They (the Haberdashers) 
serve a good Fesenjoon!57. Also, he said Malek Mosque is very close to my shop in Hammam Chal alley. 
 
Figure 33 : Map of the Bazaar of Tehran ([Tehran Bazaar] n.d.) 
 The story of Abbas and his neutral attitude towards the Drapers’ Hey’at denotes Keshavarzian 
(2007)’s study of bazaar, in which he discusses the changes of the Bazaar in the post-revolution era. 
Keshavarzian believes that, after the revolution, the internal networks of the Bazaar have been dramatically 
damaged as result of the strangers’ entering and interfering in it. Although Abbas is a member of the 
community of fabric sellers in the Bazaar, he does not have any ties with the old hub of the network of 
fabric sellers, which is the Drapers’ Hey’at. 
 Figure 33 shows both the old and the new locations of the Drapers’ Hey’at, namely, Mirza Mousa 
Mosque (which is marked by a yellow star in the north of the Bazaar) and The Drapers’ Hosseinieh (in the 
eastern side of Bazaar, which is also marked by a yellow star, and is outside the main structure of the 
Bazaar). This map helps to visually perceive the shift in the location of the Drapers’ hey’at. Furthermore, 
the red points in the map show the positions of fabric sellers, and it is visible how close Malek Mosque is 
to them. In the past, the Drapers had shops also in northern parts of the Bazaar, the blue line, but now, this 
                                                          
57 Fesenjoon is a famous stew in Iranian cuisine, made of ground walnut, pomegranate extract and meat balls, which 
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section, although still carrying the name of its former inhabitants (the Drapers’ Bazaar), is the hub for the 
Jewelry guild. 
 The last section of the last chapter showed how the Drapers, in spite of overcoming their heritage 
loss, have lost broader ties with newcomers of the fabric selling guild, because of the dislocation from the 
Bazaar. Although the Drapers now continue the heritage they have had, their diversity has limited down 























Chapter 5: Conclusion 
 
In the conclusion part the whole story of the Drapers, alongside a set of theories that strengthen the argument 
of the research, will be briefly repeated. This part aims to show how the case study contributed to the general 
topics of this study. These points can be concluded: 
 The importance of religious heritage in the bazaaris’ collective identity, 
 The role of tangible heritage in the collective identity of a group, 
 Importance of post-trauma activities of a group in reconcilement with the past, 
 Importance of heritage practices in sustaining continuity in a group. 
The below diagram, table 2, summarizes what the Drapers Hey’at (1883-) has experienced: 









Heritage making and Attachment to Tangible Heritage 
Displacement after the Revolution = Heritage loss 
New Home Building based on the Memory of the Lost Heritage = 
Overcoming Heritage Loss 
Constitutionalization and Development 




Now the below discussion will review what has been discussed in the thesis: 
Due to the importance of the textile industry and textile materials in the Iranian bazaars of the 19th century, 
the Drapers had shaped an influential block among the bazaaris of the capital, Tehran. Even, they were 
among the most active group of bazaaris in Iranian Constitution Revolution took place between 1905 to 
1911. The head of their guild (senf), Haj Mohammad Taghi Bonakdar, was one of the most influential 
figures in the engagement of the bazaar with the Constitutional Movement. He was also one of the members 
of the Drapers’ Hey’at, the religious association of the Drapers’ Guild of Tehran Bazaar, founded in 1883. 
The Drapers’, were the pioneers of Muharram mourning traditions among other guilds (asnaf) of 
the Tehran Bazaar. They shaped a collective identity, similar to fotowwa associations in Iranian Pre-Modern 
history, among their members. This groupness has given them internal solidarity and publicity among the 
broader Tehrani community. Also, one of the most significant mosques of the Bazaar, Mirza Mousa 
Mosque, was famous as the Draper’s Mosque, and it was a very renowned place for Muharram mourning 
sessions between the Tehranis, before the 1979 Revolution. The first level of the institutionalization process 
the Drapers experienced, is labeled as Hey’atization in this research; Hey’atization is a process in which a 
social group born and collective identity among them grows. 
Since their establishment, from 1883 to 1941 (also it is said that, they have been unofficially active 
since 1878), they had no permanent place for themselves. Their sessions used to be held in houses of the 
members. Then, in 1941, when Reza Shah’s era was over, and his ban of Muharram mourning traditions 
ended, they started to officially hold their sessions in Mirza Mousa Mosque, already known as the Drapers’ 
Mosque. 
From 1941 to 1981, they have been rooting in Mirza Mousa Mosque in Tehran Bazaar. This 
placement had shaped an attachment to this mosque for them. The Mosque became a part of the collective 
identity of the Drapers. In this research, the Idea of a place playing a significant role in the collective 
memory of a community, is based on Maurice Halbwachs’ collective memory theory (Halbwachs 1980). 
He suggests: “a place a group occupies, is not like a blackboard where one may write and erase figures at 
will,” rather, “place and group have each received the imprint of the other” (Halbwachs 1980, p.130) 
One of the crucial issues in the Drapers’ history, is their engagements with politics. Although in 
some periods they have had significant political participation, later they have decided to stay away from 
politics. This decision can be seen in two ways: first, their own unsatisfactory experience of political 
activeness in the Constitution Revolution took place between 1905 to 1911), and second, the influence of 
Shi’a clergies’ perception that the political activeness in the Constitution Revolution was a failure. The 
Drapers were passionate followers of the Shi’a sources of emulation. Among them, they showed great 




interest in Grand Ayatollah Esfahani (1860–1946) and Grand Ayatollah Khansari (1887-1985), both having 
politically moderate behavior toward the Pahlavi regime. 
Nevertheless, in the 1963 uprising, The Drapers’ Mosque was once again, after the Constitution 
Revolution, a center for protests in the Bazaar. Although the Drapers were active in this uprising conducted 
by Ayatollah Khomeini’s followers, a fraction of the Drapers, called “the Youth”, in Persian Javanan, were 
more interested in it. This group was from the lower classes of the Bazaar, such as workers and apprentices, 
while the main body of the Drapers’ Hey’at, consisted of fabric store owners, whole sellers, and fabric 
merchants. 
In the 1970s, when the atmosphere of revolution was spreading, the gap between the Drapers’ 
Hey’at and revolution-seekers got wider. Due to the frequent visits of Hoveida, the Prime Minister of 
Mohamad Reza Shah (1965-1977), during Muharram month to Mirza Mousa Mosque, and several other 
famous mosques of the Bazaar to respect mourners, and also the preaches of non-revolutionary preachers 
such as Javad Managhebi, revolutionaries close to ICA, the revolutionary organization inside the Bazaar, 
made The Drapers’ Mosque as one of their targets. After the revolution, these records of accusing the 
Drapers of being against the revolution, together with some old conflicts with Morteza Tehrani (1933-
2018), the Imam of Mirza Mousa Mosque, who was a supporter of the revolution, all led to the Drapers’ 
displacement from the Mosque after the Revolution of 1979. 
In the process of displacement, the Drapers’ Hey’at lost not only the mosque, but also other 
historical and precious items they had prepared during a century (1883-1981). They lost their antique tent, 
mourning inscriptions, carpets, catering utilities, and Shabih Khani utilities. After this shock they 
experienced because of losing their heritage, for four years, they centered in another mosque in the Bazaar, 
Seyyed Azzizollah Mosque, into which, Ayatollah Khansari invited them. But later, they decided to gather 
financial resources and build a new place of their own. Eventually, under the supervision of the famous 
master of Iranian traditional architecture, Hossein Lorzadeh, they built a new home, called the Drapers’ 
Hosseinieh. 
In architecture of the Hosseinieh, they have tried to follow the interior design of their former home, 
Mirza Mousa Mosque. This helped the Drapers heal from their heritage loss and overcome the cultural 
trauma they had experienced. As Alexander says, “the only way to confront such a loss is to commemorate 
those wounds in a tangible way. Here, memorials can be reminders of a conflictive political past” 
(Alexander 2004a, p.8). The new home, the Hosseinieh, enabled them to revive their groupness, and also, 
they stepped up into a new phase of institutionalization, that in this research, is labeled as 
constitutionalization. Because they were afraid of losing their new building too, the Drapers started writing 




a constitution for their hey’at. They registered their new place based on a constitution which gave them a 
juridical personality. Also, they decided to identify themselves, both as a hey’at and a charity in the post 
constitutionalization period. 
Also, the Constitutionalization helped them to modernize their traditional group structure; in the 
past, one family, Nazem, which means the organizer and their name goes after their position in the hey’at, 
traditionally had the last word about everything. But Constitutionalization has led to a democratization in 
their structure, as a result of which, everyone in the Board of Trustees, consisting of representatives from 
all influential families of the Drapers, could have a vote. Now the Nazem family’s power is limited to one 
vote, however, their symbolic position is still preserved. 
Hence, this second level of institutionalization, namely Constitutionalization, which comes after 
Hey’atization (their first level of institutionalization), is like a second birth for them and has led them to 
more progress and taking part in more social activities. The Drapers’ Hey’at today, although having been 
displaced from the Bazaar and it not being able to participate in Muharram mourning rituals there, is 
working actively as a beneficiary organization. As an example, according to the researcher’s observation, 
they have been in charge of sending the bazaaris’ helps to flood-affected regions of Iran in 2019.  
The above example means the Drapers have been able to use their old reputation and social credit 
among the bazaaris’ old networks, for performing functional beneficiary activities in modern days. Also, 
the current place of the hey’at, the Hosseinieh, has become a hub for the Drapers’ community to hold other 
ceremonies, such as funerals. The above explanations show that they could transform themselves into 
something like a modern NGO and social institution, while at the same time, they have preserved their 
traditional costumes and identity. Nevertheless, although their internal networks have been strengthened, 
due to their displacement from the structure of the bazaar, rarely have they formed ties with the new 
generations of the bazaaris, especially newcomers of fabric sellers’ senf. 
Also, after displacement from public arena of the Bazaar, and consequently isolation, they have 
started publicizing their activities; now they are active in social media such as Telegram and also they 
announce their scheduled events on street billboards. Even at an official level, the state media have 
broadcasted two documentaries, partially and fully about them. The first documentary was Haj Marzough 
by Minaei (2016) and the second one, was Motevallede 1257 (born on 1257 AH /1878), by Shiri (2016) 
Nevertheless, the story of their overtaken heritage, The Drapers’ Mosque, is remained untold in such media 
recognitions. The Drapers are gradually regaining their previous share in the society. It seems the past has 
been somehow forgotten by the Drapers. As Aydin (2017) says; the discontinuity that has happened to a 
community because of trauma, must be overcome trough reconcilement. For the Drapers, with the smart 




idea behind the design of their new home, the memory of the lost heritage has been preserved in the new 
structure. Hence, borrowing Nietzsche’s “active forgetfulness” concept, they could actively forget the past. 
As Aydin (2017) suggests; Suppressing negative and traumatic memories is a necessary condition for a 
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Appendix A: Constitution of the Drapers’ Hey’ at 
 
“Asasnameh-ye Moasese-ye Hey’at-e Jan Nesaran-e Hosseini Senf-e Bazzaz-e Tehran (Gheir-e Entefaei)”, 
which literally means: “the Constitution of the Institution of the Hey’at of the Devotees of Hossein 
[associated to] Drapers’ Guild of the Tehran Bazaar (Non-Profit)” (Hey’at of the Devotees’ of Hossein 
[associated to] Draper’s Guild of the Tehran Bazaar 8/21/1995) written by 11 of August of 1995, which 
contains an introduction about the history of the hey’at, its foundation year, 1300 AH/ 1883 CE. 
Also three parts; part one about the orientation of the Institution; indicating that the Institution has 
a non-political and non-profit attitude; its commitment to the Islamic Republic of Iran’s law; name of the 
founders (the Institution); its location; their initial assets, their goals to promote Shi’a beliefs, holding 
mourning ceremonies for Imam Hossein, engagement in wide range of beneficiary activities like founding 
hospital, helping the poor, infants, disables also any cultural and educational centers. 
Part two; the structure of the Hey’at consists of General Assembly of the Board of Trustees, 
Executive Board, and the Inspectors. 
Part three; budget and etc. 
 The 9-page document ends with the fourteen names of the members of the Board of Trustees, 
which are also the same group as the founders of the institution, then their signature, and date. 
 









































Appendix B: Screenshot from the Drapers’ Hey’at’s channel in the Telegram 
Application 
 
Screen shot of the telegram channel of the Drapers’ Hey’at captured by the author 






















 Appendix C: Logo of the Drapers’ Hey’at 
 
 
Logo of the “The Hosseinieh and Charity of the Hey’at of the Devotees’ of Hossein [associated to] 
Draper’s senf of the Bazaar of Tehran” indicating their establishment date as 1300 AH/ 1883 CE with 










Alam One of symbolic objects of Muharram rituals. 
Bazaari Someone working in a bazaar. 
Chahartaghi literally meaning "having four arches” refers to a structure in Iranian architecture. 
Dasteh A formation of mourners participating in mourning procession. 
Emamzadeh Descendants of Shi’a Imams. 
Fotowwa Associations in Iranian society, which were so popular among the guilds and 
artisans and had close life views with Sufi ideologies. 
Hey’at Religious associations for holding Shi’a Islam rituals, particularly Muharram 
mourning rituals. 
Hey’ati Frequent visitor of a hey’at, belonging to hey’at’s cub-culture. 
Hosseinieh A permanent place for mourners to gather for mourning for Imam Hossein. 
Javanmardi Refers to a moral and spiritual nobility in Persian, someone having this ethos, being 
called as “Javanmard”. 
Kotal One of symbolic objects of Muharram rituals. 
Luti Luti is similar to javanmard, a manly character in Iranian neighborhoods and 
bazaar. 
Nakhl Gardani “carrying palm” is a processional ritual of Muharram mourning which is popular 
in Yazd, Iran. 
Rowzeh Khani Means “reading rowzeh” is a public martyrology reading of Karbala event which is 
one of the essential parts of the Muharram mourning. 
Saghakhaneh A water fountains devoted as an endowment for public use, which is made to 
commemorate of Hossein who was slayed thirsty. 
Senf Iranian guild, also the population working in the same field. 
Shabestan Shabestan in Iranian architecture refers to roofed halls of mosques. 
Shabih Khani A processional type of ta’zieh. 
Ta’zieh The passion plays of Karbala incident. 
Tekyeh A temporary or permanent places that mourners get together to perform rituals. 
Ulama Islamic scholars and clergies, (sing alem). 
 
 
 
 
